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Introduction

'Concept and Reality' came out as my first book in 1971,
published by the Buddhist Publication Society, Kandy. As indicated
in my Preface to the First Edition, the work had its origin in the
academic atmosphere of a University but took its final shape in the
sylvan solitude of a Hermitage. Though it has gone through several
reprints unrevised, I take this opportunity to bring out a revised
edition, as the D.G.M.B. is now prepared to include it among its 'pure-
Dhammadana' publications.

I was thirty when [ wrote the book. Forty eventful years have
passed during the course of which I have dealt in detail elsewhere on
many of the salient points discussed in this book. However, I do not
wish to expand the present edition by incorporating all that material,
as it might confuse the readers already familiar with the original
edition. Instead, I shall limit myself to a few alterations and
corrections of misprints.

The title 'Concept and Reality' might be a poser to those
acquainted with Western philosophy. It must be emphasized that this
work does not subscribe to the dichotomy between concept and
reality as envisaged by modern philosophers. The Buddha's Middle
Path steers clear of such extreme notions in its recognition of the
Relative Validity and the Pragmatic Value of concepts. The world has
yet to learn from the chimerical pursuit of 'Reality' by modern
philosophers and nuclear physicists alike. In this respect, 'Concept
and Reality' is more relevant to the times today, than when it was
written forty years ago.

In this hectic electronic age, very few care to 'venture' beyond
'ads' and key-words. I do not propose to 'up-date' this work to suit the
tastes of this age of 'haste and waste'. Let genuine interest be the
'mouse’ and radical attention the 'cursor' for the readers of this
volume. Let them traverse the dark corridors of ignorance with the
lamp of Wisdom in their quest for 'Reality’.
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I feel morally obliged to grant permission to the Buddhist
Publication Society to continue publishing this work and four of my
other books' which they have been publishing for decades. Although
the B.P.S. is not prepared to toe our pure-Dhammadana line, I do hope
and trust that it will in future make available these five books to their
readers at least at a much reduced price in deference to our pure-
Dhammadana ideal.

Bhikkhu Katukurunde Nanananda
Pothgulgala Aranyaya

'Pahan Kanuwa'

Kandegedara

Devalegama

25-05-2011
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Preface to First Edition (by the B.P.S.)

The analysis of the nature of concepts constitutes an important
facet of the Buddhist doctrine of Anatta (‘'not-self’). Buddhism traces
the idea of a soul to a fundamental error in understanding the facts of
words and concepts in worldly parlance. Being unaware of their
limitations, man is generally prone to cling to them dogmatically and
this accounts for a good deal of complications in his intellectual and
emotional life. Hence an understanding of the nature of concepts as
such is a preliminary step in the spiritual endeavour in Buddhism. The
Buddha's teachings on this particular aspect of our phenomenal
existence can best be appreciated with the aid of the two key-words, ’
paparica’ and ' paparica-sannda-sankhd’, an evaluation of which is
the aim of this work.

‘Paparica'and 'paparica-sannd-sankha' comprehend between
them a picture of the concept in its dynamic and static aspects, linking
up the psycho-ethical foundations of conceptualisation with the
symbolical superstructure of language and logic. The imperfections
inherent in the subjective aspect of the concept are thereby causally
related to the frailties that characterise its objective aspect. Thus in its
analysis of the concept, Buddhism does not stop at the linguistic or
logical level, but delves deeper into its psychological mainsprings.
This affords us an opportunity to reassess some of the basic tenets of
Buddhism in the light of paparica’ and ' paparica-sanna-sankha’
which we have here utilised accordingly.

It so happens that paparica’and ' paparica-saniia-sankha' are two
controversial terms in Buddhist philosophy. The commentarial
tradition and modern scholarship have given us a number of
interpretations which are more often contradictory than
complementary. We have attempted a reappraisal of the whole
problem and the resulting conclusions were not always in harmony
with the traditional or other accepted interpretations. Hence the reader
is invited to exercise caution and to judge for himself.

X

It is feared that the novelty of some of our interpretations will
draw two types of extreme reaction. On the one hand, it might give
rise to a total antipathy towards the critical analysis of doctrinal points
as attempted here. On the other, it might engender an unreasonable
distrust leading to a sweeping condemnation of the commentaries as a
whole. This work has failed in its purpose if its critical scrutiny of the
occasional shortcomings in the commentarial literature makes
anyone forget his indebtedness to the commentaries for his
knowledge of the Dhamma.

The original essay forming the nucleus of the present work was
written some years ago while I was teaching at the University of
Ceylon, Peradeniya. When I entered the Order it was yet unpublished,
and it would have even continued to remain so, had it not been for the
initiative taken by the venerable Nyanaponika Mahathera. While the
manuscript was being prepared for publication, the scope of the essay
was considerably widened, enabling it to absorb a good deal of fresh
material. So it grew to its present size, in which form the work is here
presented as a humble tribute to all my teachers.

Bhikkhu Nanananda

Island Hermitage,
Dodanduwa, Sri Lanka July, 1969.

TYPOGRAPHICAL — As some diacritics were not available, the
transliteration of the palatal sibilant could not be regularised. In a few
instances, however, 'sh' has been used instead.

Preface to Revised Edition (by the D.G.M.B.)

I wish to acknowledge the devoted services of Dr. Nawaratne Jayasiri
in undertaking the tedious task of resetting the type of the entire work
and suggesting improvements. Mr. C. Jayasoma and his staff of The
Quality Printers took care of the quality of this Dhamma gift.

Bhikkhu Katukurunde Nanananda
Pothgulgala Aranyaya

'Pahan Kanuwa',

Kandegedara,

Devalegama.

25-05-2011



From Views to Vision — A Prologue

The sight-seer sitting on the crag is taking in a view of the
landscape around him. His eyes are on the distant hills, dimly visible
through the mist. Above him, an overhanging creeper is waving in the
morning breeze. His view shifts from the distant scene to the dew-
drop at the tip of the creeper. All is quiet and still.

The ruddy dawn breaks in through the mist. A ray of the rising sun
alights on the dew drop and the sight-seer adjusts his perspective
suitably. The dew-drop gets transformed into a spectrum and a view

gets transformed into a vision.

Before the advent of the Buddha, the seers were concentrating on
as many as 62 views, but none of them saw the 'sight'. It was just
above them — so near and yet so far. They never thought that it could
be in the dew-drop of their Name-and-Form, too bland and uninviting
to arrest their attention. But once their gaze got fixed on it in the

correct perspective to catch the ray of the dawning Buddha Sun, they
saw the 'sight' —a Vision, in contrast to Views.

- 'From Topsy- turvydom to Wisdom' —p.1
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PAPANCA AND PAPANCA-SANNA-SANKHA

Papafica—a key-word in the Sutta terminology.

The term paparica,’ as it occurs in the Pali Canon, has presented
considerable difficulty of interpretation. Attempts at its definition by
the commentators as well as by the present-day scholars, have given
rise to divergent conclusions. It is, however, generally agreed that the
determination of its significance is fundamental to a proper
understanding of the philosophy of early Buddhism.

In Canonical passages the term appears in a variety of forms and
associations, sometimes as a verb or a verbal-derivative (papariceti,
paparicayantd, paparicita) and sometimes as part of a compound
(papaiica-saniiid, papaiica-sankhda, papaiica-sanid-sankha,
papaiica-saiida-sankha- samuddcarada- panniatti, paparica-sankha-
pahana, papaiica-vipasama, paparica-nirodha, chinnapapariica,
paparicarama, paparicarati). Its antonym too, is seen to occur, even
beside it in certain contexts (mippapaiica, nippapapaiicapada,
nippaparicapatha, nippaparicarama, nippapancarati, appaparicad ).
This variety of usage, on the one hand, greatly facilitates our quest for
a definition, while on the other, it imposes an exacting test of validity
for whatever definition we venture to offer.

If we collate the different contexts in which some reference to
'papariica’ has been made, one of our first impressions would be the
prominence it enjoys in a good number of them. When a list of terms
relating to a common topic is set out in the suttas, one often finds that
the most important among them is either placed first, or else, is
counted last. Now, the term ‘paparica’is in fact enumerated last in as
many as seven such contexts.'

If the logic of arrangement alone is deemed insufficient, a deeper
analysis of the contexts themselves will provide abundant proof of the

" Sakkapaiiha Sutta D. N. 11 266f), Madhupindika S. (M.N.I 109ff),
CilaSthanada. S. (M.N.165ff), Kalahavivada S, (Sn. 168ff) A. N. 111293,
A.N.1V.229,Ud.77.

fundamental significance of paparica’. The Sakkapaniha (D. N.),
Madhupindika (M. N.) and Kalahavivada (Sn.) Suttas, for instance,
trace the manifold conflict both in the individual as well as in the
society, to the question of paparica.’ It is also significant that at A. N.
IV 229, the Buddha himself adds the eighth 'Mahapurisavitakka'
('thought of a great man') to Anuruddha's seven, and it concerns
'paparica.’

"Well done! Well done, Anuruddha! Well have you pondered over
the seven thoughts of a great man! That is to say: 'This dhamma is for
one who wants little, not for one who wants much; for the contented,
not for the discontented; for the secluded, not for one who is fond of
society; for the energetic, not for the lazy; for one who has set up
mindfulness, not for the laggard therein; for the composed, not for the
flustered; for the wise, not for the unwise. But, Anuruddha, do you
also ponder over this eighth thought of a great man, to wit: "This
dhamma is for one who likes and delights in 'nippaparica’, not for one
who likes and delights in ‘papaiica’ ' (nippapaiicaramassayam
dhammo nippapariicaratino nayam dhammo papanicaramassa
papariicaratino)."” G.S., IV 155.

The above series of eight 'Mahapurisavitakkas' seem to follow an
ascending order in point of importance. This fact, coupled with the
reference to 'Paparica’in the concluding stanzas of the sutta, provides
a sure index to the high degree of importance attached to this
particular term. Hence the nature of its significance must now be
determined.

Papafica and Sense—Perception.

The contexts in which the term is located, are on the whole
psychological in their import. The Madhupindika Sutta (M. N. 109
ff) points to the fact that ‘paparica’ is essentially connected with
the process of sense-perception, and so also does the
Kalahavivada Sutta (Sn. v. 874) when itemphatically states that

' Asatentative measure, we leave the word untranslated. Though we will be

depending on the P. T. S. translations to a great extent, we might not be able
to cite them verbatim always. However, in spite of alterations, references
to standard translations will be given for the reader's convenience.



‘papariica-sankha' have their origin in sense-perception (Sarifid-
nidana hi paparica-sankha). The following formula of sense-
perception occurring in the Madhupindika Sutta, may however be
regarded as the Jocus classicus’ as it affords us a clearer insight into
the problem of ‘paparica’.

Cakkhuicavuso padicca rilpe ca uppajjati cakkhuvifiianam,
tinnam sangati phasso, phassapaccayd vedana, yam vedeti tam
sanjandti, yam sanjanati tam vitakketi, yam vitakketi, tam papariceti,
yam papaficeti tatonidanam purisam paparnicasanida-sankhd
samuddacaranti atitanagata-paccuppannesu cakkhuvininieyyesu
riipesu. Sotaficavuso paticca sadde ca.....ghanaricavuso paticca
gandhe ca .... jivhaiicavuso paticca rase ca ...kayaricavuso paticca
photthabbe ca ... manancavuso paticca dhamme ca
manovininieyyesu dhammesu.

(M.NT111 ff)

"Visual consciousness, brethren, arises because of eye and material
shapes; the meeting of the three is sensory impingement; because of
sensory impingement arises feeling; what one feels one perceives;
what one perceives, one reasons about; what one reasons about, one
turns into paparica’ (papariceti); what one turns into paparica’, due
to that ‘paparica-sannd-sankha' assail him in regard to material
shapes cognisable by the eye belonging to the past, the future and the
present. And, brethren, auditory consciousness arises because of ear

and sounds; ....., olfactory consciousness arises because of nose and
smell; ....., gustatory consciousness arises because of tongue and
tastes; ...... , bodily consciousness arises because of body and touches;

...... , mental consciousness arises because of mind and mental
objects; ... .belonging to the past, the future and the present."

(M.L.S.1145)

This passage indicates that paparica’ signifies the final stage in
the process of sense-cognition. The term definitely concerns the
grosser conceptual aspect of the process, since it is a consequent to
‘vitakka' (reasoning) which presupposes language." Hence we
should determine how ‘paparica’ differs from — nay, marks a

""Pubbe kho avuso Visakha vitakketva vicaretva paccha vacam bhindati, tasma
vitakkavicara vactsankhara." Culla Vedalla S.,M. N, 1 301. "Having first had
initial thought and discursive thought, one subsequently utters a speech;
therefore initial and discursive thought is activity of speech." M. L. S.1. 363.
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development on — ‘vitakka' The etymology of the word would
help us at this point. Being derived from pra+V paiic' it conveys
such meanings as ‘spreading out’, ‘expansion’, ‘diffusion’, and
manifoldness’. The tendency towards proliferation in the realm
of concepts may be described in any one of those terms, and this is
probably the primary meaning of ‘paparica’.’

Thus, while vitakka' denotes the onset or initial application of
thought, paparica’ may refer to the consequent prolificity in
ideation. One might object, however, that the word vicara', so
often found in the suttas, would have amply conveyed this
meaning.’ It is therefore necessary to distinguish between vicara'
and ‘papaiica’ as well. 'Vicara’', though it denotes the discursive
aspect of the intellect, has the finer sense of investigation and
deliberation. It follows faithfully in the wake of vitakka'and seeks
to sustain it. Hence it is that 'vicara"hardly occurs by itself and is
often found juxtaposed with vitakka,' as 'vitakka-vicara.'
'"Paparica’ on the other hand, is a more comprehensive term hinting
at the tendency of the worldling's imagination to break loose and
run riot. If 'vicara', at least relatively, denotes cosmos in the mental
realm, ‘paparica’ seems to signify chaos. This of course does not
preclude the possibility that what often passes for 'vicara'might turn
out to be ‘paparica’. when viewed from a higher stand-point. In any
case, the ‘expansion’ or ‘diffusion’ of thought as envisaged by
'papaiica’. is one that tends to obscure the true state of affairs
inasmuch as it is an unwarranted deviation giving rise to obsession.
This particular nuance in the meaning of the term becomes obvious
when ‘paparica’is used to denote verbosity or circumlocution. In fact
it is probably this latter sense found in common usage, that has
assumed a philosophical dimension with its transference from the
' cf. (1) Vipaiicitaiiiii'at A.N. 11 135.

'(I) Katamo ca puggalo vipaiicitaiinu? Yassa puggalassa sankhittena
bhasitassa vittharena atthe vibhajiyamane dhammabhisamayo hoti.

~~ =y

Ayamvuccati puggalo vipanicitaniiii'. Pug P, 41.

"What sort of person learns by exposition? The person to whom
comprehension of the doctrine comes when the meaning of what is briefly
uttered is analysed in detail."

(ITL) Vipaiicayati, vipaiicand, viparicitaini— Netti. 9.

For a detailed definition of vitakka and vicara, see Pathavikasida
Niddesa, Vism.1142-3.



verbal to the mental sphere. As we have already mentioned,
conceptual activity presupposes language, so much so that thought
itself may be regarded as a form of sub-vocal speech. The above
transference, therefore, is quite appropriate. This tentative definition
of 'paparica’ provides the key to the other intriguing term paparica-
sannda-sankha.' In view of the close relationship between paparica’
and the linguistic medium, it appears that, 'sarikha’ (sad + v khya-'to
call') may be rendered by such terms as concept, reckoning,
designation or linguistic convention.'! Hence 'papaiica-saiiiia-
sankhd can mean concepts, reckonings, designations or linguistic
conventions characterised by the prolific conceptualising tendency
ofthe mind.

Equipped with these definitions we may now examine the
Madhupindika-formula of sense perception, in detail. It begins on an
impersonal note reminiscent of the fact of Dependent Arising
(paticca-samuppada).

() "Cakkhuiicavuso paticca ripe ca uppajjati cakkuviniiianam
tinnam sangati phasso, phassa paccayavedand ..."

"Because of eye and material objects, O brethren, arises visual
consciousness; the meeting of the three is sensory impingement,
because of sensory impingement arises feeling ... "

The impersonal note is sustained only up to the point of 'vedana'.

The formula now takes a personal ending suggestive of deliberate
activity.
(I) "Yam vedeti, tam sanjanati, yam sanjandti, tam vitakketi, yam
vitakketi, tam papariceti.. "' "What one feels, one perceives; what one
perceives, one reasons about; what one reasons about, one
proliferates conceptually ....... "

" Yam hi bhikkhave ripad atitad niruddhad viparinatad ahositi tassa
sankha, ahositi tassa samanna, ahositi tassa paniatti ...'

S.N.IIT71.
"Whatever material form, O monks, that is past, has ceased, has undergone
change, its reckoning, its appellation, its designation is: 'has been'...."

The deliberate activity implied by the third person verb is seen to stop
at ‘papariceti’. Now comes the most interesting stage of the process of
cognition. Apparently it is no longer a mere contingent process, nor is
it an activity deliberately directed, but an inexorable subjection to an

objective order of things. At this final stage of sense-perception, he
who has hitherto been the subject, now becomes the hapless object.

(4800 — "Yam paparniceti tatonidanam purisam paparicasania
sankhda samuddcaranti atitanagatapaccuppannesu cakkhu-viniiieyyesu
ripesu ... "

..."What one proliferates conceptually, due to that, concepts
characterised by the prolific tendency assail him in regard to material
shapes cognisable by the eye, belonging to the past, the future and the
present...

Like the legendary resurrected tiger which devoured the magician
who restored it to life out of its skeletal bones, the concepts and
linguistic conventions overwhelm the worldling who evolved them.'
At the final and crucial stage of sense-perception, the concepts are,
as it were, invested with an objective character. This phenomenon is
brought about mainly by certain peculiarities inherent in the
linguistic medium. As a symbolical medium, language has an
essential public quality about it. This public quality has necessitated
the standardisation of the symbols (words) as well as of the patterns
of their arrangement (grammar and logic), and these, therefore enjoy
a certain degree of stability. Thus the letter, as the smallest unit of
language, was called an ‘aksara’ (‘stable', 'durable’) and language
itself was associated with God and eternity by the ancient Indian
philosophers. Now, the vague percepts, which are already tainted
with a notion of stability owing to the limitations of the sensory
apparatus, become fully crystallized into concepts in the realm of
ideation. Nouns, abstract nouns, adjectives, verbs and adverbs — in
short, the whole repertoire of language, assumes a certain substantial
character by virtue of'its relative stability. It is probably this particular
phenomenon that is hinted at, by such oft-recurring phrases in the
suttas as... ... thamasa paramassa abhinivissa voharanti ('...having

' A somewhat humorous anecdote suggestive of the vicious character of
"papaiica-sannd-sankha' occurs in the Bhagineyya-
samgharakkhitattheravatthu of the Dhammapadatthakatha.
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seized tenaciously and adhering thereto, they declare......") and
'takkapariyahata' (‘"hammered out on the anvil of logic, as it were’)
cited in connection with dogmatic theories, which themselves are
called 'ditthijala’ (‘veritable networks of views'). The vicious
proliferating tendency of the worldling's consciousness weaves for
him a labyrinthine network of concepts connecting the three periods
of time through processes of recognition, retrospection and
speculation. The tangled maze with its apparent objectivity entices
the worldling and ultimately obsesses and overwhelms him. The
Buddha has compared the aggregate of consciousness to a conjuror's
trick or an illusion ('m@yd’)’ and we may connect it with the above-
mentioned image of the resurrected tiger.

It must be confessed at this stage that our interpretation of the
Madhupindika formula of sense- perception differs to some extent
from that advanced by Buddhaghosa. Besides rendering, ‘paparica-
sanna-sankhda' as 'papaiica- kotthasa' (‘parts of paparsica’) thereby
ignoring its essential connection with language, Buddhaghosa pays
little attention to the peculiar syntactical arrangement of the formula.”
This latter peculiarity will be obvious when one compares the above
formula with another occurring in the Nidana Samyutta of the
Samyutta Nikaya.

" Phedapindiipamari ripan - vedana bubbuliipama

Maricikipama sanna - sad khara kadaliipama

Mayiipamarica vifinanam - dipitadiccabandhunda S. N. 111 142

" 'The Kinsman of the Sun' (the Buddha) has compared corporeality to a
mass of foam, feelings to a bubble, perceptions to a mirage, preparations to a
plantain-tree, and consciousness to an illusion."
* 'Cakkhuficavusoti adisu ayamattho: Avuso nissayabhavena
cakkhuppasadaiica arammanabhavena catusamutthanikariipe ca paticca
cakkhuviiinanam nama uppajjati. Tinnam sangati phasso ti tesam tinnam
sangatiyd phasso nama uppajjati. Tam phassam padicca sahajatadivasena
phassa paccaya vedand uppajjati, tava vedandya yam arammanam vedeti
tadeva sannd sanjandti, yam sanid sanjanati tadeva arammanam yvitakko
vitakketi, yam vitakko vitakketi tadeva rammanam papariico papariceti. Tato
nidananti etehi cakkhuriapadihi karanehi. Purisam papanicasaniiasankha
samuddcarantiti tam apariniatakaranam purisam papancakotthdasa
abhibhavantitassa pavattan titi attho.’

M.A. 1175

Cakkhuficavuso paticca ripe ca uppajjati cakkuviniianam tinnam
sangati phasso phassa paccaya vedand vedand paccaya tanhd tanhda
paccaya upadanam updadana paccaya bhavo bhava paccaya jati, jati
paccayd jaramaranam soka paridevadukkhadomanassupdayasa
sambhavanti. Ayam lokassa samudayo’.

S.N.I173.

‘Because of eye and material objects, brethren, arises visual
consciousness; the meeting of the three is sensory impingement,
because of sensory impingement arises feeling; because of feeling,
craving; because of craving, grasping; because of grasping,
becoming; because of becoming birth; and because of birth, decay
and death, grief, lamentation, suffering and despair arise. This is the
arising of the world.'

In this case the formula of perception is seen to branch off towards
the stereotyped formula of Paticca Samuppada (Dependent Arising).
The aim here is to illustrate the fact of ‘Dependent Arising.' The
Madhupindika formula on the other hand, has a different purpose,
and this we may ascertain from a study of the context. It must be noted
that the formula in question is in effect a commentary by
Mahakaccana on the following brief discourse by the Buddha.

‘Yatoniadnam bhikkhu purisam paparicasanidasankha samuad-
caranti, ettha ce natthi abhinanditabbam abhivaditabbam
ajjhosetabbam esevanto raganusayanam esevanto padighanusa-
yanam esevanto ditthanusayanam, esevanto vicikicchanusayanam,
esevanto mananusayanam, esevanto bhavardaganusayanam esevan-

This is the meaning of the passage beginning with 'cakkhuiicavuso':
"Brethren, because of the sensitive surface of the eye as the support and the
four originating material elements as the object, there arises ‘eye-
consciousness'. 'Tinnam sangati phasso': by the meeting of those three arises
'contact'. Because of that contact arises feeling, with contact as its condition
by way of co-nascence etc. Whatever object is felt by that feeling, that,
‘perception’ perceives, whatever perception perceives, reasoning’ reasons
about that very object; whatever reasoning reasons about, paparica’
transforms into paparica that very object. "Tatonidanam. with these factors
such as the eye and visible object. 'Purisam paparicasaindasarnkha
samuddcarantiti': Parts of papaiica overwhelm that man who is ignorant of
those facts; that is, they exist for him."
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to avijjanusayanam esevanto dandadana - satthadana - kalaha -
viggaha - vivada - tuvantuva - pesuniiia - musavadanam, etthete
papaka akusala dhammd aparisesa nirujjhantiti.

—M.N.1109

'If, O monk, one neither delights in nor asserts, nor clings to, that
which makes one subject to 'concepts characterised by the prolific
tendency’, then that itself is the end of the proclivities to attachment,
aversion, views, perplexity, pride, ignorance and attachment to
becoming. That itself is the end of taking the stick, of taking the
weapon, of quarreling, contending, disputing, accusation, slander and
lying speech. Here it is that all these evil unskilled states cease
withoutresidue.'

On being requested by the monks who were perplexed by this brief
discourse, Mahdkaccana gives a detailed commentary, and in doing
so he pays particular attention to the word 'yvatonidanam' ('owing to
which'). Hence the concluding portion of the formula of sense-
perception begins with its correlative fatonidanam’ ('owing to that').
The formula, therefore, is part of an attempt to illustrate how (lit. 'on
account of what') these ‘paparica-sanria-sankha' manage to
overwhelm the worldling. Thus our inferences based on the syntax of
the formula are not without justification. Indeed, we may add in
passing, that this sutta which has been so aptly titled 'Madhupiddika’
("Honey-ball') by the Buddha himself, owing to its immense richness
of meaning, has not yet exhausted its flavour at the hands of the com-
mentators.'

This said, venerable Ananda addressed the Exalted One thus: "Lord, as a
man overcome by hunger and exhaustion might come upon a honey ball;
from each bit that he would taste, he would get a sweet delicious flavour
which remains unimpaired —even so, Lord, is a monk who is naturally
able in mind from each bit that he would examine with intuitive wisdom
as to the meaning of this disquisition on Dhamma, he would get delight,
he would get satisfaction for the mind. What is this disquisition on
Dhamma called, Lord?"

"Wherefore you, Ananda, may understand this disquisition on Dhamma
as the 'Disquisition of the Honey-ball'."

— M. L.S. 147 - S.

Triple Proliferation in Thought

In order to locate the deeper psychological mainsprings of
'paparica’ we have to turn our attention to the Buddha's brief
discourse set out above. There it is said that if one does not delight in
or assert or cling to that which entails subjection to ‘paparica-sannia-
sankha' one would be released from all proclivities towards evil
mental states. As we have already indicated, 'vatonidanam'invariably
refers to the first part of the formula of sense-perception bounded by
its correlative 'fatonidanam’. What one should neither delight in, nor
assert, nor cling to, is this very process of sense perception, which
comprehends from the cognitive point of view the totality of the five
aggregates themselves.' The expressions, 'delighted in,' 'asserting,
and 'clinging to', correspond respectively to tanha (craving), mana
(conceit) and ditthi (views), bound up with the notions of 'I' and
'mine.' This marks the intrusion of the ego into the field of sense
perception. In fact, from the worldling's point of view, it is no
intrusion at all, for the subject-object relationship is regarded by him
as of the very essence of cognition. As portrayed by Mahakaccana's
formula, the latent illusion of the ego awakens at the stage of 'vedana’
and thereafter the vicious duality is maintained until it is fully
crystallized and justified at the conceptual level. Thus what has been a
complex, conditionally arisen process, tends to be resolved into a
direct relationship between the ego and the non-ego. Now this is an
oversimplification of facts characteristic of the realm of language as
well as of our ways of thought. The label 'I' thus superimposed on the
complex contingent process, serves as a convenient fiction of thought
or a short-hand device, and is in fact one of the shortest words in many
a language. But paradoxically enough, it is the outcome of paparica’
—rather a disconcerting predicament. The paradox is resolved by the
fact that the ego notion is an extension in thought not faithful to facts,
being a mental aberration of the worldling. Here we see a curious

' Buddhaghosa, however, concludes that it is the twelve spheres of sense

that one should neither delight in, nor assert nor cling to. ('Ettha ce natthi
abhinanditabbanti yasmim dvadasdayatane karane sati .. ... '"M.A.II75).
This is because he has interpreted 'Tatonidanam'to mean only the sense
organs and their corresponding objects, by laying excessive emphasis on
the word paticca’in the formula.
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distinction between the relative meanings attached to ‘paparica’ when
it is used with reference to the verbal and the mental realms
respectively. Such short-hand devices as technical terms or
codewords in a language help us to avoid 'verbal-paparica’, but
inasmuch as they are evolved through a complex process of thought
activity they may be said to presuppose a good deal of 'mental -
papariica’.

Given the ego-consciousness, the ever-prolific process of
conceptualisation in all its complex ramifications, sets in. From one
aspect, the notion 'I' with its concomitant notions of 'my' and
'mine', develops towards craving (fanhd). Viewed from another
aspect, as inevitably and inextricably bound up with the notions of
'not-1,' of 'thou' and 'thine’, it is a form of measuring or value-
judgment (mana). Yet another aspect is the dogmatic adherence to the
concept of an ego as a theoretical formulation. Thus Craving, Conceit
and Views (tanha, mana, ditthi) are but three aspects of the self-same
ego-consciousness, and we find these alluded to in the Madhupindika
Sutta by the expressions, 'abhinanditabbam’, 'abhivaditabbam’, and
'ajjhosetabbam’, respectively. It is this triune nature of the ego that
one often comes across in the Pali Canon as ‘mamatta’, 'asmimana’
and 'sakkaya- ditthi'. Of similar significance are the three standpoints
from which the worldling is said to view each of his Five Aggregates
when he thinks of them as 'This is mine' (‘etarm mama'), 'This am I'
(‘eso “hamasmi"), "This is my self' (‘eso me atta’). When we take into
account the fact that the process of sense-perception as given in the
Madhupindika Sutta comprehends the Five Aggregates, the
parallelism becomes all the more obvious. Since in Buddhist
psychology 'a difference of aspects is a difference in things', the three
terms Craving, Conceit and Views are usually distinguished between.
Yet as they arise from the self-same matrix of the super-imposed ego,
they are not to be considered mutually exclusive. Now the prolificity
in concepts suggested by the term ‘paparica’ manifests itself through
the above three main channels, so much so that the term has been
traditionally associated with them. In the Mahaniddesa, (pg. 334) for
instance, tanhd, mana and ditthi are all defined in terms of paparica'.

11

Paparica yeva paparicasankhda tanhapaparicasankha ditthi-
papariicasankhd, manapaparicasankha.

Paparicas themselves are 'papaiica-sankhas’, to wit: tanha-
paparica-sankha, ditthi-paparica-sarnkhd, mana-paparica-sankha.

Buddhaghosa also often gives a similar definition. At D. A. 11 721
he observes:—

Paparicasaniiasankhati tayo papanca - tanha paparico, manapa-
pariico, ditthi paparicoti.

Paparicasaniiasankharefer to the three paparicas, tanhd paparica,
mana paparica and ditthi paparica.
AtM.A. 1110 weread:

..... tanhaditthimananam etam adhivacanam

"This is asynonym for tanhd, ditthi and mana.'
AndatA. A TII151:—

... tanhaditthimanappabhedassa paparicassa gati.

"The range of paparica comprising its three types. tanhd, ditthi and
mana.

The last reference in particular, reminds us of the fact that Craving,
Conceit and Views (fanha, mana, ditthi) are so many instances of
papaiica. These are therefore 'definitions in extension', seeking to
define paparica’ by giving its most notable instances. Thus it seems
that the commentarial tradition has rightly recognised the question of
aspects referred to above. It has been suggested by E. R.
Sarathchandra ' that tanhd is rather the result of ‘papaiica’ than
'papaiica’ itself. However, as we have shown above, not only tanhd,
but mana and ditthi also are illustrative of 'paparica’ thus disallowing
any distinction as to priority. Nevertheless ‘paparica’can be regarded
as something fundamental to tanhda, mana and ditthi — something
that both underlies and comprehends each of them.

The essence of the Buddha's discourse to the monks in the
Madhupindika Sutta may now be summed up. If one does not
entertain Craving, Conceit and Views (tanhd, mana, ditthi) with
regard to the conditioned phenomena involved in the process of
cognition, by resorting to the fiction of an ego, one is free from the

"'"Buddhist Psychology of Perception' - p. 5
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yoke of proliferating concepts and has thereby eradicated the
proclivities to all evil mental states which breed conflict both in the
individual and in society. As a description of the goal of spiritual
endeavour in Buddhism, this affords us an insight into what
Buddhism stands for. It is noteworthy in this connection, that the true
raison d'etre of the Madhupindika Sutta is the question put to the
Buddha by Dandapani the Sakyan: "Kimvadr samano kim akkhayir"
("What is the doctrine of the recluse, what does he proclaim?"). The
Buddha's reply runs thus:— "Yathavadi kho avuso sadevake loke
samarake sabrahmake sassamanabrahmaniya pajaya
sadevamanussdya na kena ci loke viggayha titthati, yathda ca pana
kamehi visamyuttam viharantam tam brahmanam akathamkathim
chinnakukkuccam bhavabhave vitatanham sanna nanusenti,
evamvadi kho aham avuso evamakkhayr”
—M.N.T108.

"According to whatever doctrine, O brother, there is no contending
with anyone in this world — with its gods, Maras and Brahmas, with
the progeny of the world comprising recluses and brahmins, gods and
men - and also due to which, perceptions no longer persist as latent
proclivities in the mind of that brahmin', even as he lives detached
from sense-pleasures, without questionings, remorse cut off, and
devoid of craving for reiterated existence — such is my doctrine, O
brother, thus do I proclaim (it)."

Two prominent features of the Buddha's 'theory' are revealed by
this reply. Firstly, his 'theory' is of such a kind that it does not entangle
him in disputes and conflicts with anyone. Secondly, the biases and
proclivities that normally underlie sense-perceptions, are extinct in
him, freed as he is from bondage to sense desires, from doubt, remorse
and craving. These two features are unique for his 'theory’, since their
opposites are generally true of dogmatic theories in the world. The
Buddha's brief discourse to the monks, which we have analysed
above, is merely the subsequent elucidation of his reply to Dandapani
and Mahakaccana's formula of sense perception — the locus
classicus for our inquiry into paparica— is but a further commentary
on that discourse. Hence we see that the question of paparica lies at

The word here refers to the arahant.

13

the core of the Buddha's reply to Dandapani. All this is suggestive of
the immense significance of the term in the psychological, ethical and
philosophical spheres of the teachings of Buddhism.

From the Madhupindika Sutta, let us now pass on to other suttas
which throw more light on the subject of our inquiry.

Bondage of Concepts

The Vepacitti Sutta of the Samyutta Nikaya (IV 202ff) brings into
clear relief the vicious proliferating tendency in ideation implied by
‘papariica’ as well as the enslavement it entails. The parable of
Vepacitti Asurinda ('king of Demons') related by the Buddha as a
preamble to his sermon proper, is particularly significant in this
respect. It concerns the mythical battle between gods and demons,
and describes how the victorious gods bring Vepacitti, bound neck,
hand and foot, to the presence of Sakka, the lord of gods. The five-fold
bondage of Vepacitti has a peculiar mechanism about it. When
Vepacitti thinks that the gods are righteous and the demons are
unrighteous and desires to remain in the deva-world, he straightway
beholds himself free from the bondage and possessed of the five
pleasures of the senses. But as soon as he thinks that the demons are
righteous and the gods are unrighteous, and wishes to go back to the
Asura world, he finds himself bound with that five-fold bondage,
divested of the five sensual pleasures. This fantastically subtle
bondage is dependent on the very thoughts of the prisoner. Having
cited this parable, the Buddha now effects the transition from
mythology to psychology and philosophy.

"...Evam sukhumam kho bhikkhave Vepacittibandhanam, tato
sukhumataram Marabandhanam. Manriamano kho bhikkhave
baddho Marassa, amaniiamano mutto papimato. 'Asmiti’ bhikkhave
marnfitametam, 'Ayam aham asmiti' maniitametam, 'Bhavissanti’
maniitametam, 'Na bhavissanti' mannitametam, 'Ript bhavissanti'
mannitametam, 'Aripi bhavissanti' mannitametam, "Safint
bhavissanti, mannitametam, 'Asanni bhavissanti' manfitametam,
'Nevasannindasannii bhavissanti’ maniitametam. Mannitam
bhikkhave rogo, marnnitam gando, mannitam sallam. Tasmatiha
bhikkhave amarnfitamanena cetasd viharissamati. Evanhi vo

bhikkhave sikkhitabbarm.
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'"Asmiti" bhikkave injitametam, ayam aham asmiti ... nevasanni
ndasanii bhavissanti ......... Tasmatiha bhikkhave aninijamanena
cetasa viharissamati. Evanhivo bhikkave sikkhitabbam.

'"Asmiti" bhikkhave phanditametam ... Tasmatiha bhikkhave
aphandamanena cetasa viharissamati. Evaithi vo bhikkhave

sikkhitabbam.

'Asmiti’ bhikkhave paparficitametam ..... Tasmatiha bhikkhave
nippaparicena cetasa viharissamati. Evaihi vo bhikkhave
sikkhitabbam.

'"Asmiti’ bhikkhave managatametanm ..... Tasmatiha bhikkhave
nihatamanena cetasa viharissamati. Evanhi vo bhikkhave sikkhi-
tabbanti.

"So subtle, brethren, is the bondage of Vepacitti, but more subtle
still the bondage of Mara. He who imagines, brethren, is bound by
Mara: he who does not imagine, is freed from the Evil One. 'l am' —
this is an imagining. '"This am [' — that is an imagining. 'l shall be' —
that is an imagining. 'l shall not be'...... 'Embodied shall I be' ...
'Formless shall I be' ... 'Tshall be conscious'...."Unconscious shall I be'
'Neither conscious nor unconscious shall I be' .... The imagining,
brethren, is a disease, imagining is an abscess, a barb. Wherefore,
brethren ye must say: "With mind free from imaginings will we
abide." Thus must ye train yourselves.

'Tam', brethren, is an agitation. 'Thisam I' ... these, brethren, are
agitations...... Wherefore, brethren, ye must say: "With mind free
from agitation will we abide." Thus must ye train yourselves.

'l am,' brethren, is a palpitation. 'Thisam I' ... these, brethren, are
palpitations,.. Wherefore, brethren, ye must say: "With mind free
from palpitations will we abide." Thus must ye train yourselves.

'Tam," brethren, is a conceptual proliferation. 'This am I'...... these,
brethren, are proliferations. Wherefore, brethren, ye must say: "With
mind free from proliferations will we abide." Thus must ye train
yourselves.

' am,' brethren, is a conceit. 'Thisam I' ...... These, brethren, are
conceits. Wherefore, brethren, ye must say: "With mind free from
conceits will we abide." Thus must ye train yourselves."

K.S.IV133—4
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It will be seen that each of the nine propositions given above is
qualified by five adjectives: 'marnfitam’, 'ifijitam', 'phanditam’,
'papaiicitam’, and ‘managatari'.' These latter may be examined in the
light of what we have already stated regarding the question of

'aspects' in Buddhist psychology. ‘Maiiiiita' (N man - to think) points
to the thought activity or imagination which gives rise to those
propositions. Tijita’ (V ifij - 'to move') reminiscent of the term ‘eja’
which is a synonym for 'fanha’, probably refers to the emotional

appeal of the propositions. 'Phanditari’ ( V spand - 'to throb', 'to
palpitate') views them as characterised by the restless mental activity.

'Managatarn' (V ma - 'to measure') traces their origin to the measuring
and judging tendency inherent in conceptual activity, which is itself a

constant process of value-judgment. 'Papaiicitari’ ('pra-  paiic - 'to
spread out', 'to expand') may likewise imply the prolific tendency in
conceptualisation which gave rise to those propositions. The
proposition ‘asmi' ('l am') is the foremost paparicita, and the
Madhupindika Sutta has already shown us why it is to be reckoned a
product of ‘paparica’. The other propositions portray perhaps more
clearly, the prolificity in the realm of ideation —the individuating,
generalising, particularising and dichotomising tendencies which
provide the scaffolding for theoretical superstructures. The particular
context in which paparicita’ occurs in this sutta, thus lends colour to
the assumption that ‘paparica’ signifies the inveterate tendency
towards proliferation in the realm of ideation.

Of an analogous character is a passage occurring at A.N. IV. 68.
Here we find each of the alternatives of a quadrilemma being
qualified in seven ways suggestive of aspects. The quadrilemma
concerns the state of the Perfected One after his death and comprises
the last four of the famous ten moot-points known as the Ten
Indeterminates (Dasa Avyakatavatthiini). These ten, it may be added,
together formed a kind of questionnaire with which the ancient
Indians used to confront any religious teacher of note.” This
questionnaire, arranged in dilemmas and quadrilemmas, seems to

' Vibhanga (p. 390-1) lists these nine items and qualifies them with the
words ifijita, phandita, papaiicita and sankhata.

* S.N.1V 398 ('Kutihalasala' - Avyakata Samyutta.)
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have been popularly regarded as a valid ready-reckoner for
evaluating any religious system - hence the flippancy with which it
was put forward. The Buddha himself was confronted with it on
several occasions and in each case he rejected the questionnaire in
toto, much to the dismay of the interrogators. He held that these ten
questions are the outcome of wrong reflection and hence do not admit
of a categorical reply. He declared that they are speculative views
which are a veritable jungle of error - a set of fetters which bring
suffering, frustration, dejection and anguish in their train. That being
so, an attempt at their solution was not regarded as conducive to
Enlightenment.' Now, the passage under consideration containing the
quadrilemma, is yet another exposition of the unwholesome character
of these speculative views. In it we find the Buddha explaining to a
certain monk why an Ariyan disciple conversant with the Dhamma,
does not entertain any doubts with regard to the Indeterminate points.

........ Ditthinirodha kho bhikkhu sutavato ariyasavakassa vicikiccha
nuppajjati avyakatavatthusu. 'Hoti Tathagato parammarandti kho
bhikkhu ditthigatametam: 'Na hoti Tathdgato parammarandti....
'Hoti ca na hoti ca Tathdagato parammaranati, -....'Neva hoti na na
hoti Tathagato parammarandti’ kho bhikkhu ditthigatametam.
Assutava bhikkhu puthujjano ditthim nappajandati, ditthisamudayam
nappajandati ditthini rodham nappajanati,
ditthinirodhagaminipatipadam nappajandati, tassa sa ditthi
pavaddhati, so na parimuccati jatiya jaramaranena sokehi
paridevehi dukkhehi domanassehi updyasehi, na parimuccati
dukkhasmati vadami. Sutava ca kho bhikkhu ariyasavako ditthim

1

"Sassato lokoti kho Vaccha, ditthigatametam ditthigahanam
ditthikantaram ditthivisikam, ditthivipphanditam ditthisamyojanam
sadukkham savighatam saupayasam saparilaham, na nibbidaya na
viragaya na nirodhdya na upasamdaya na abhinniadya na sambodhdaya na
nibbanaya samvattati ....."—M.N.1. 485.

"Vaccha, to think that the world is eternal — this is resorting to a
(speculative) view, a jungle of views, a wilderness of views, it is
accompanied by anguish, distress, misery, fever; it does not conduce to
disenchantment nor to dispassion, cessation, calming, super-knowledge,
awakening nor to nibbana."

M.L.S.11164.
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pajandti, ditthisamudayam pajanati, ditthinirodham pajanati,
ditthinirodhagaminipatipadam pajanati, tassa sa ditthi nirujjhati. So
parimuccati jatiya ......... dukkhasmati vadami. Evam janam kho
bhikkhu sutava ariyasavako evam passam 'Hoti Tathagato
parammarand ti' pi na vyakaroti, 'Na hoti...", 'Hoti ca na hoti ca ...... '
'Neva hoti na na hoti Tathdagato parammaranatipi na vyakaroti. Evam
janam kho bhikkhu sutava ariyasavako, evam passarm nacchambhati
na kampati na calati na vedhati na santasam apajjati avyakata
vatthusu. 'Hoti Tathagato kho bhikkhu tanhagatametam
sannagatametam, maniitametam, papaficitametam, upddana-
gatametam, vippatisaro eso. Na hoti .... Hoti cana hotica ...

neva hotina na hoti ..... vippatisaro eso..... .....

"Verily, it is by the cessation of views, monk, that doubt ceases to
arise in the instructed noble disciple as to unexplained points. 'Is the
Tathagata after death?' This is but a viewpoint, monk; 'Is the
Tathagata not after death?' 'Both is he and is he not after death?'
'Neither is he nor is he not after death' - these are but view points,
monk.

"The uninstructed average man does not understand views, does
not understand the origin of views, does not understand the cessation
of views, does not understand the way leading to the cessation of
views. For him views grow; and he is not freed from birth, old age,
death, from sorrows, grief, ills, tribulations; he is not freed from
suffering, [ say.

"But the instructed noble disciple understands views, understands
their origin, their cessation and the way leading to their cessation. For
him views cease; and he is freed from birth, old age, death, from
sorrows, grief, ills, tribulations; he is freed from suffering, [ say.

"Thus knowing, thus seeing, the instructed noble disciple indeed,
does notassert, 'ls the Tathagata after death' and like questions... Thus
knowing, thus seeing, the instructed noble disciple thus holds as
unexplained, the unexplained points. Thus knowing, thus seeing, the
instructed noble disciple is not afraid, trembles not, wavers not,
shakes not, despairs not, concerning these points. 'Is the Tathdgata

after death?' and the like ..... These, monks, are but ways of

craving......... of perceptions .... are but imaginings ... conceptual

proliferations ... issues of grasping .... are but a source of remorse.
—G.S.1V 39-40.
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One can discern the criticism of the quadrilemma in the seven
standpoints from which it is viewed. 'Ditthigatam’ suggests the
speculative nature of the view. 'Tanhdagatam’ may well refer to the
desire that prompts one to 'entertain' these views. ‘Safniagatam’
reminds us of the sensory origin of the same. 'Mariiitam' points to the
thought activity or imagination that precedes their formulation.
'Upadanagatam’' refers to the grasping aspect which makes them
dogmas. 'Vippadisaro' emphasises the delusion and wavering that
they bring about. As for paparicitarn’ we may infer that it visualises
the proliferating, expanding and diffusing quality of the speculative
views in question. The above quadrilemma is actually illustrative of
those qualities since it is an unwarranted extension of linguistic
conventions to what is transcendental.

The dialogue between Maha Kotthita and Sariputta at A. N. 11
161 also gives us an insight into the conceptual prolificity implied by
'paparica.' Here again, the four questions put to Sariputta by Maha
Kotthita assume the form of a quadrilemma relating to the
transcendental.

Channam avuso phassdyatananam asesaviraganirodhda atth’
anfiam kifictti — Ma hevam avuso. Channam avuso ... natth' anniam
kirict' ti — Ma hevam avuso' ti. — Channam avuso ... atthi ca natthi
caniiam kinci' ti. - Ma hevam avuso. - Channam @vuso...... nevatthi no
natth'aiifiam kinciti. - Md hevam avuso.-

Channam avuso phassayatananam asesaviraganirodhd
atthanifiam kificiti iti puddho samano 'Mda hevam avuso'ti vadesi.
Channam .... natthaifiam kificiti iti puttho samano 'Ma hevam
avuso'ti vadesi. Channan ...... atthi ca natthi cafiiam kificiti puttho
samano 'Ma hevam avuso'ti vadesi. Channam .... nevatthi no
natth'aniniam kiriciti iti puttho samano 'Ma hevam avuso'ti vadesi.
Yathakathampandvuso imassa bhasitassa attho datthabbo ti.

Channam avuso atth'anifiam kiviciti iti vadam appaparnicam
papadceti. - Channam avuso ... natth'aiiniam kificiti iti vadam
appapaiicam papariceti. Channam avuso ... atthi ca natthi caniam
kificiti iti vadam appaparicam papariceti. Channan avuso ... nevatthi
no natth'aniiam kificiti iti vadam appaparicam papariceti.
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Yavata avuso channam phassayatananam gati tavata paparicassa
gati, yavata paparicassa gati, tavata channam phassayatananam
gati. Channam davuso phassdayatananam asesaviraganirodha
paparicanirodho paparicaviipasamoti.

"Pray, brother when the six spheres of contact cease without
residue, is there anything still left?"

"Ah! say not so, brother."

"Pray, brother, when the six spheres of contact cease without
residue, is there not anything still left?"

"Ah! say not so, brother."

"Pray brother, when the six spheres of contact cease without
residue, is it the case that there both is and is not anything still left ?'

"Ah! say not so, brother."

"Pray, brother, when the six spheres of contact cease without
residue, is it the case that there neither is nor is not anything still left?"

"Ah! say not so, brother."

"To my several questions thus put, brother, on each occasion you
reply: 'Ah! say not so, brother.' Now what am I to understand by this?"

"Brother, he who says: 'When the six spheres of contact cease
without residue there is still something left,' is conceptualising what
should not be proliferated conceptually....., (repeat with regard to the
other three). Brother, whatever is the range of the six spheres of
contact, that itself is the range of prolific conceptualisation. And
whatever is the range of prolific conceptualisation, that itself is the
range of the six spheres of contact. By the utter detachment from, and
the cessation of the six spheres of contact, there comes to be the
cessation, the allayment of prolific conceptualisation."

Sariputta disallows all four alternatives, saying that they reflect an
attempt to indulge in ‘paparica’ where one should not resort to it
(appapaiicam<Sk: apraparnicya?— hypothetical). He points out that
the scope of ‘paparica’is co-extensive with the range of the six senses,
and that the cessation of the spheres of six senses without residue,
results in the cessation or allayment of paparica. Thus the
quadrilemma, of Mahdakotthita turns out to be yet another illustration
of the presumptuous attempt of the phenomenal consciousness to
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transgress its limits of applicability (i.e., the empirical), by
overflowing into the transcendental in a spree of speculative
metaphysics. Dogmatic speculative views are by far the most virulent
and typical instances of 'papaiica’ in the sense of prolific
conceptualisation.

The reference to a range of papaiica’ (‘papaiicassa gati') in
Sariputta's reply, is strongly suggestive of the dynamic import of the
term in Buddhist psychology. This particular aspect is evident in
several other contexts. At Udana p. 77, for instance, we find the
Buddha giving utterance to the following paean of joy while
reflecting on the fact that he has rid himself of concepts characterised
by proliferating tendencies of the mind ( .... attano
paparicasannasankhapahanam paccavekkhamano....)

Yassa paparica thiti ca natthi
sandhanam paligharica vitivatto
tam nittanham munim carantam
nava janati sadevako pi loko.

"He in whom ramblings and standing-still are no more
He who has overcome bond and hindrance,

That sage, from craving free as he fares onward,

The world with its devas contradicts him not.”

Here the juxtaposition of ‘paparica’ (‘ramblings') with ‘dhiti’
(‘standing-still") seems to suggest the primary sense of the term with
its dynamic overtones. Metaphorically conceived, 'paparica’
signifies the ramblings in the realm of ideation and 'dhiti' the dormant
tendencies of the mind (anusaya)' which prompt those ramblings.

Averse at S. N. IV 71 also conveys this primary sense of ‘paparica’
besides pointing to its essential connection with the process of sense
perception.

Papariicasaniid itaritara nara
paparicayantd upayanti Saniino
manomayam gehasitanica sabbam
panujja nekkhammasitan iriyati.

' cf. Thiti nama anusaya - Netti. 37
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'Being endowed with sense-perception, human beings whose
consciousness is characterised by the prolific tendency, approach
sense-objects (mentally) by proliferating conceptually. Giving up all
that is mind-made and is appertaining to household life; he (the
recluse) resorts to that which is connected with renunciation.'

The approach here meant is a mental one as suggested by the word
'manomayad ', and it is done in the course of mental ramblings. One
might also note the significance of the word ‘upayanti’ especially in
its sense of 'calling’or 'reckoning’.

The fact that papaiica’is usually looked upon as a peculiar mental
activity which the worldling is wont to indulge in, becomes evident
from a sutta in the Saraniva Vagga of the Anguttara Nikaya (A. N. 111
292fY). Sariputta there enumerates six types of activity, which if
habitually indulged in (‘anuyutta’), would hinder the spiritual
progress of amonk.

"Idhavuso bhikkhu kammaramo hoti kammarato kammaramatam
anuyutto, bhassaramo hoti bhassarato bhassaramatam anuyutto,
niddaramo hoti niddarato niddaramatam anuyutto, sanganikaramo
hoti sanganikarato sanganikaramatam anuyutto, samsaggaramo
hoti samsaggarato samsaggaramatam anuyutto papancaramo hoti
paparicarato paparicaramatam anuyutto. Evam kho avuso bhikkhu
tathd tatha viharam kappeti, yathd yathassa viharam kappayato na
bhaddhikam maranam hoti na bhaddika kalakiriya. Ayam
vuccatavuso bhikkhu sakkayabhirato, na pahdasi sakkayam samma
dukkhassa antakiriyaya'ti.

Herein, brethren, a monk finds delight in worldly activity, is
delighted in worldly activity, gets engrossed in the delight of worldly
activity; so too, of talk, sleep, company, companionship and prolific
conceptualisation - finding delight in each, he is delighted with each
and gets engrossed in the delight of each; and thus, brethren, the more
he so fashions his life, the more he fashions it to a woeful death, a
woeful fate; and of this monk it is said: He is greatly delighted in
selfhood; he has not got rid of selfhood for the utter ending of T11."

G. S. 11210 - 211

The last in the list (paparica) is obviously reckoned the most
important, so much so that its ethical significance is summed up in a
couplet atthe end of the sutta.
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Yo paparnicam anuyutto - paparnicabhirato mago
viradhayt so Nibbanam - yogakkhemam anuttaram
Yo ca paparicam hitvana - nippaparicapathe rato
aradhayi so Nibbanam - yogakkhemar anuttaram '

'"The fool who indulges in and delights in prolific con-
ceptualisation, is far removed from Nibbana - the incomparable
freedom from bondage.

'He who, having given up such conceptualisation, delights in the
path to non-proliferation - he attains to Nibbana, the incomparable
freedom from bondage.'

Path to Non-Proliferation

Thus the inveterate tendency towards proliferation of concepts
manifesting itself through Craving, Conceit and Views (fanha,’
'mana,’ 'ditthi’), is said to estrange the monk from Nibbana, and the
aim of the spiritual endeavours is said to lie in the direction of non-
proliferation. The path to this state of mippaparica’ is set out in the
Sakkapariha-sutta of the Digha Nikdaya. In this sutta, Sakka, the
interlocutor, inquires of the Buddha why all great classes of beings
such as gods, men, 4suras, Nagas and Gandhabbas, live in enmity,
hating, hostile and malign, inspite of the fact that they wish to live
without enmity or hatred. Through a causally connected series of
mental states, the Buddha ultimately traces the origin of this
unpleasant situation, to the question of ’papaiica-saiid-sankha’.’
Those mental states, cited in their due order would read as follows.-

issa - macchariya < piyappiya < chanda < vitakka <
paparicasania sankha.
envy and selfishness < things dear and not dear < desire <
ratiocination < concepts tinged with the prolific tendency.

The causal connection between "vitakka' and ‘paparicasannia-
sankha, might, at first sight, appear intriguing. Acquaintance with the

1

These verses are found also at Thag. vv. 989 - 90.

*  The Kalahavivada Sutta (Sn. 168 ff) also presents a more or less similar

series of mental states in tracing the origin of disputes to paparica-
sankha'.— aterm virtually equivalent to ‘paparica-sanina- sankha’.
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Madhupindika formula of sense-perception (Sic! vitakka > paparica)
might make one wonder whether we have here a reversal of the
correct order (vitakka < papaiica-sanna-sankha). But the
contradiction is more apparent than real. The assertion of the
Sakkapariha sutta that vitakka' originates from 'paparica sanna-
sankha' only means that in the case of the worldling the word or
concept grasped as an object for ratiocination, is itself a product of
'papaiica’. This, in its turn breeds more of its kind when one proceeds
to indulge in conceptual proliferation (paparica). Concepts
characterised by the proliferating tendency (paparica - sanna-
sankhd) constitute the raw material for the process and the end
product is much the same in kind though with this difference that it
has greater potency to obsess, bewilder and overwhelm the worldling.
Thus there is a curious reciprocity between vitakka' and ‘paparica-
sanndasankha' - a kind of vicious circle, as it were. Given paparica-
sanna- sankha’, there comes to be vitakka' and given 'vitakka' there
arise more papaiica-sannid-sankha, ' resulting in the subjection to the
same.' Owing to this reciprocity, the path leading to the cessation of
'papaiica-saiiia-sankha' as propounded in the Sakkapaitha Sutta,
consists of a mode of training aimed at the progressive elimination of
Vitakka'and vicara'.

"Katham padipanno pana marisa, bhikkhu papaiica-
sanna—sankha—nirodha—saruppa-gamini-patipadam patipanno
hoti?"

"Somanassam p'aham devanaminda duvidhena vadami sevi-

tabbampi asevitabbampi'ti. Domanassam p'ahan ....... Upekkham
plahan ... asevitabbampiti.

Somanassam p'aham duvidhena ... asevitabbampiti iti kho
panetam vuttam. Kificetam paticca vuttam? Tattha yam jannd
somanassam: “Imam kho me somanassam sevato akusala dhamma
abhivaddhanti kusald dhamma parihayantiti evariipam somanassam

U of ....vitakkapaiifiattiya sati papaiica-saiid- -sankha — samuda —
carana -pannattim panfiapessatiti thanam etam vijjati’
M.NI112
'This situation occurs that when there is the designation of reasoning, one
will point out the designation of the assault of the concepts tinged with the
proliferating tendency of consciousness.'
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na sevitabbam. Tattha yam jainda somanassam: Imamn...... sevato
akusala dhamma parihayanti kusald dhamma abhivaddhantiti
evaripam somanassam sevitabbam. Tattha yaiice savitakkam
savicaram_yarice _avitakkam__avicaram_ye avitakke avicare se

panitatare.

...... Domanassampaham duvidhena... ve avitakke avicare se
panitatare...Upekhampaham duvidhena ... ye avitakke _avicare se
panitatare.

Evam patipanno kho devanaminda bhikkhu paparica-sannda
sankha-nirodha-saruppa-gamini patipadam patipanno hotiti'.

"But how, Sir, has that bhikkhu gone about, who has reached the
path suitable for and leading to the cessation of concepts tinged with
the proliferating tendency".

"Happiness, ruler of gods, I declare to be twofold, according as it
is to be followed after or avoided. Unhappiness too, I declare to be
twofold....- Equanimity, too, [ declare to be twofold......

"And the distinction I have affirmed in happiness, was drawn on
these grounds: When in following after happiness one perceives that
bad qualities develop and good qualities are diminished that kind of
happiness should be avoided. And when following after happiness
one perceives that bad qualities are diminished and good qualities
develop, then such happiness should be followed. Now of such
happiness as is accompanied by ratiocination and of such as is not so
accompanied, the latter is the more excellent.

"Again, ruler of gods, when I declare unhappiness to be twofold......
the latter is the more excellent...... Again, ruler of gods, when I declare
equanimity to be twofold.... the latter is the more excellent.

"And it is in this way that a bhikkhu, O ruler of gods, must have gone
about, who has reached the path suitable for and leading to the
cessation of concepts tinged with the proliferating tendency."

It is significant that although ‘applied and sustained thoughts'
(vitakka vicara) conducive to wholesome mental states are utilised to
eliminate those conducive to unwholesome mental states —much in
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the same way as a carpenter would drive out a blunt peg with a sharper
one' they have merely a relative value. They themselves should
finally leave the scene making way for 'Parisia’ (Wisdom) which is
immediate and intuitive. Hence the recurrent maxim in the above
passage (underlined). A detailed exposition of the process of gradual
elimination of concepts occurs in the Potthapdda Sutta of the Digha
Nikaya. There one finds the carpenter-like operation for the
deconceptualisation of the mind, whereby each successive 'peg' is
being replaced by a sharper one until at last he is able to pull out with
ease the sharpest of them all. Indeed the stages there enumerated are
'pegs' on which consciousness hangs — to mix a metaphor. The
crucial decision which precedes the removal of the last 'peg' may be
fully appreciated in the light of paparica’.

"Yato kho Potthapdda bhikkhu idha saka-saiiiii hoti, so tato amutra
tato amutra anupubbena sanniaggam phusati. Tassa sannagge
dhitassa evam hoti: 'Cetayamanassa me papiyo, acetayamanassa me
seyyo. Ahaticeva kho pana ceteyyam abhisamkhareyyam ima ca me
sanna nirujjheyyum annd ca olarika sannda uppajjeyyum. Yam
nindaham na ceteyyam na abhisamkhareyyanti.' So na ceva ceteti na
abhisamkaroti, tassa acetayato anabhisamkharoto ta ceva sanna
nirujjhanti, anna ca olarika saniia na uppajjanti. So nirodham
phusati.Evam kho Potthapada
anupubbabhisaniianirodhasampajanasamapatti hoti.

—D.N.1184{f

"So, from the time Potthapdda, that the bhikkhu is thus conscious
in a way brought about by himself (i.e., from the time of the First
Rapture), he goes on from one stage to the next, and from that to the
next, until he reaches the summit of consciousness. And when he is on
the summit of consciousness, it may occur to him: "To be thinking at
all, is the inferior state. It were better not to be thinking. Were I to go
on thinking and fancying, these ideas, these states of consciousness |
have reached, would pass away, but other coarser ones, might arise,
And so [ will neither think nor fancy any more." And he does not. And
to him neither thinking any more, nor fancying, the ideas, the states of
consciousness he had, pass away; and no others, coarser than them,

' This simile is in fact, found in the Vitakkasadthana Sutta
(M.N.I119)
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arise. So he touches (the state of) Cessation. Thus is it, Potthapada,
that the mindful attainment of the cessation of perceptions takes place
step by step."

The Potthapada Sutta thus vividly portrays how one can 'step out'
as it were, from the ambit of the centripetal forces of paparica’,
having gradually forced one's way through to the peripheral layers of
the whirling maze of papaiica’, where those forces are at their
weakest.

The close relationship between "vitakka' and 'paparica’ as well as
the necessity of allaying them, seems to be hinted at in the Uraga
Sutta of the Sutta Nipata. It is noteworthy that the refrain running
throughout this Sutta of seventeen stanzas, emphasizes the fact that a
monk has to quit all bounds both here and hereafter even as the snake
sloughs off its worn-out skin. Now, two of the unwholesome
tendencies whose abandonment is recommended in the Sutta, are
‘vitakka'and 'paparica’. They are referred to in two contiguous verses,
thus:—

Yassa vitakka vidhipita

ajjhattam suvikappita asesa

so bhikkhu jahati oraparam

urago jinnamiva tacam puranam — (Vs. 7)

'In whom all thoughts which have been concocted within, are burnt
without residue, that monk quits bounds both here and hereafter even
as the snake its worn-out skin.'

Yo ndaccasarina paccasari

sabbam accagamd imam paparicam

so bhikkhu jahdti oraparam

urago jinnamiva tacam puranam—(Vs. 8)

' The commentary, however, prefers to explain the first two lines of this
stanza so as to mean that evil vitakkas connected with lust, ill-will and harm
have been totally cut-off (‘suvikkappita') within the monk when he attains
Arahanthood. It is perhaps more appropriate to treat 'suvikappita' as an
adjective qualifying 'vitakka'rather than as a verb on a par with vidhapita'.
Thus the expression 'ajjhattad suvikappita' can mean "well concocted or
fabricated within”. In support of this, attention may be drawn to the
implications of the word vikalpa' (Cf.Ud.71;S.N.1126)
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'Who neither transgresses nor lags behind, who has transcended
all this conceptual proliferation; that monk quits bounds both here
and hereafter even as the snake its worn-out skin'.

One might note how harmoniously the implications of paparica’
blend with the expression 'ndaccasari na paccasari’, as well as with
the refrain of the verses.

Specific instructions for the elimination of ‘paparica’ by
controlling its gate-ways of 'Vitakka-vicara’ may be seen even in
some of the most elementary ethical teachings of Buddhism. For
instance, at the level of sense-restraint enjoined for the monk, it is
said that he should not dwell on the general or special characteristics
of the data of sense-experience lest unwholesome mental states
should flow into his mind.

"And how, O King, is the bhikkhu guarded as to the doors of his
senses?

"When, O King, he sees an object with his eye, he is not entranced
in the general appearance or the details of it. He sets himself to
restrain that which might give occasion for evil mental states,
covetousness and dejection to flow in over him so long as he dwells
unrestrained as to his sense of sight. He keeps watch over his faculty
of sight and he attains to mastery over it. And so in like manner, when
he hears a sound with his ears, or smells an odour with his nose, or
tastes a flavour with his tongue, or feels a touch with his body, or
when he cognises a phenomenon with his mind, he is not entranced in
the general appearance or the details of it . ... “

—D.B.179-80,(D.N.1.70)

This appears to be more or less the ethical statement of what was
philosophically stated in the formula of sense-perception in the
Madhupindika sutta. The influx of evil mental states tends to
overwhelm the monk who is lax in sense-control and thus brings
about the subjection to 'paparica-saniia-sankha’ .

The fact that the seemingly simple ethical injunction given above,
has a deeper significance, would become clearer when we compare it
with the Buddha's pithy exhortation to Bahiya Daruciriya as found in
the Bodhivagga of the Udana. This exhortation — it must be
noted—was so profound at its philosophical core, that Bahiya
attained emancipation, then and there. It is, however, tantalisingly
brief, and runs as follows:-
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"Tasmatiha, Bahiya, evam sikkhitabbam: ditthe ditthamattam
bhavissati, sute sutamattam bhavissati, mute mutamattam bhavis-
sati, vifndte vinndatamattam bhavissati. Evanhi te Bahiya sikkhi-
tabbam: Yato kho te Bdhiya ditthe ... sute ... mute ... vififiate
vifindatamattam bhavissati, tato tvam Bahiya na tena, yato tvam
Bahiya na tena, tato tvam Bahiya na tattha, yato tvam Bahiya na
tattha, tato tvam Bahiya nev'idha na huram na ubhayamantarena
esevanto dukkhassati.""

"Then, Bahiya, thus must you train yourself: 'In the seen
there will be just the seen; in the heard, just the heard; in the
sensed, justthe sensed;’ in the cognized, justthe cognized. That
ishow, O Bahiya, you must train yourself. Now, when, Bahiya,
intheseenthere willbe toyoujusttheseen,intheheard..... just
the cognized, then Bahiya,youwill have no 'thereby': when you
have no 'thereby,' then Bahiya, you will have no 'therein'; as
you, Bahiya, will have no 'therein' it follows that you will have
no 'here' or 'beyond', or 'midway-between'. That is just the end
of T11."

—M.A.P.C10.

The first part of the exhortation presents succinctly the sum-total of
sense - restraint, while the latter part interprets the philosophy
behind it. This sense-restraint consists in 'stopping-short', at the level
of sense-data without being led astray by them. He who succeeds in
this, has truly comprehended the nature of sense-data so that he no
longer thinks in terms of them ('na tena' =no 'thereby', 'na tattha' =
no 'therein'). He has thus transcended the superstitions of the
grammatical structure as also the verbal dichotomy (nev' idha, na
huram, na ubhayamantarena = 'neither here nor beyond nor midway
between'). In short, he has attained the Goal. As for Bahiya, he did
attain the Goal, and that almost instantaneously, since he had
developed his spiritual faculties to such an extent in his own religious
system, that—we are told in the Sutfa - he even entertained the
illusion of being an arahant before he came to the Buddha.

' The Commentary cites a number of conflicting interpretations of this
cryptic passage.

® 'Muta', stands for the sense impressions received by smelling, tasting and
touching.
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The consummation of the training in sense’ restraint, therefore,
consists in the ability to refrain from 'thinking in terms of' (mariniand)
the data of sensory experience. The chimerical and elusive nature of
sense data is such that as soon as one thinks in terms of them, one is
estranged from reality. This fact is brought out in the following verse
inthe Dvayatanupassand Sutta of the Sutta Nipata.

Yena yena hi maninianti - tato tam hoti afifiatha
tam hi tassa musda hoti - mosadhammam hi ittaram
—v.757

"In whatever egoistic terms they think of an object, ipso facto it
becomes otherwise. And herein, verily, lies its falseness, the puerile
deceptive phenomenon that it is."

It is this same relentless tyranny of the empirical consciousness
that is metaphorically put across in the parable of Vepacitti discussed
above. 'Manniana' (imaginings) which stem from the triune
'papaiica’ centering on the ego, are themselves even called ‘paparica’
as we have already pointed out. Hence, to resort to ‘marsiiiana’ is to
identify oneself with the sense data, as suggested by the term
'tammayo’." No sooner does one clutch at these data with 'manifiana’
(imaginings) than they slip into unreality. This is most probably the
philosophical implication of the well-known simile of the Buddha in
which the aggregate of perceptions (safi7id) is compared to a mirage
— the typical illustration of elusiveness (vide supra 7 fn 1). Thus
percepts are elusive, while the concepts with which we reach out for
and 'grasp' them, are delusive. Since identification with sense-data
results in the vain quest of ‘paparica’, one desists therefrom, holds
oneself aloof (‘tammayo’) and attempts to view those data
objectively. As the Sappurisa Sutta of the Majjhima Nikdaya explains
in detail, this training ultimately enables one to rid oneself of all
proclivities to imaginings (‘manifiana’) after the attainment of the
Cessation of Perceptions and Sensations ('Sanifiavedayitanirodha-
samapatti' ).

"Tammaya’ = tad + maya, (lit.) 'made of that' — Nid. I 206, 'Na hi
tammayo so' ti na tadhavasena ditthivasena tammayo hoti tapparamo

tapparayano’. — The word and its opposite, occur at M. 111 42 ff, Sn. 846,
A.N.1150.
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... Sappuriso ca kho bhikkhave iti patisaiicikkhati: Nevasanna-
ndasannidayatana samdpattiyapi kho atammayata vuttd Bhagavata;
yvena yena hi manfianti tato tam hoti afifiatha ti. So atammayatam
yeva antaram karitva tdya nevasannandsanndyatanasamapattiya
nev' attanukkamseti na param vambheti. Ayam pi, bhikkhave,
sappurisadhammo.

Puna ca param, bhikkhave, sappuriso sabbaso
nevasannanasanniayatanam samatikkama sanifiavedayitanirodham
upasampajja viharati, pannaya cassa disva asava parikkhayapenti.
Ayampi, bhikkhave, bhikkhu na kifici manriati, na kuhinci mannati, na
kenaci mannatiti."”

—M.N. 11144 -45

"But a good man reflects thus, monks: Lack of desire (non-
identification) even for the plane of neither-perception-nor-non-
perception has been spoken of by the Lord: 'for whatever they
imagine it to be, thereby it becomes otherwise.' He, having made lack
of desire (non-identification) itself the main thing, neither exalts
himself on account of that attainment of the plane of neither-
perception-nor-non-perception, nor disparages others. This, too,
monks, is dhamma ofa good man.

"And again, monks, a good man, by passing quite beyond the plane
of neither-perception-nor-non-perception, enters on and abides in the
cessation of perception and feeling, and when he has seen by means of
wisdom, his cankers are caused to be destroyed. And, monks, this
monk does not imagine he is aught or anywhere or in anything."

— M.L.S.11193-94

The sage who, by putting an end to ‘maiiiana’ no longer identifies
himself with any element of sense data, is called 'Atammayo’.

Pasayha maram abhibhuyya antakam.

yo ca phusijatikkhayam padhanava
so tadiso' lokavidii sumedho

sabbesu dhammesu atammayo munt

—A.N.1.150

It is likely that the word 'tadi’ or ' tadiso’ used as an epithet for the
emancipated sage, bears some relation to the word tfammaya’. Being derived
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"That persevering sage who, having conquered Mara, and
vanquished Death, has reached the end of births, the wise one,
endowed with true knowledge of the world, is “such'and as regards all

rn

phenomena, he is not 'of-them'.

From the standpoint of the average worldling, there is an ego as the
agent or mentor behind the sum-total of sense-experience. Its
existence is postulated on the basis of a wide variety of soul-theories,
and its reality as an incontrovertible self-evident fact of experience, is
readily taken for granted. Even at the end of a thorough introspection,
he is often tempted to agree with Descartes in concluding 'Cogito,
ergo sum' ("I think, therefore, I am"). Thus behind the data of sense-
experience conditionally arisen, there looms large the illusion of an
ego as the agent. It is the root of papaiica-saninia-sankha’, and its
eradication, the aim of the spiritual training in Buddhism. This fact is
clearly brought out in the following two verses of the Tuvadaka Sutta
(Sn.)

Pucchami tam adiccabandhum
vivekam santipadaiica mahesim:
katham disva nibbati bhikkhu
anupadiyano lokasmim kifici?
— ibid, v 915

"I ask you, who are a kinsman of the Adiccas and a great sage,
about seclusion and the state of peace, with what manner of insight,
and not grasping anything in this world, does a bhikkhu realize
Nibbana?"

Miilam papaiicasankhayati Bhagava
manta asmiti sabbam uparundhe,
Ya kdci tanha ajjhattam
tasam vinaya sada sato sikkhe.
—ibid, v 916

from 'tadrs' (‘tad + drs) it means 'of that appearance’', 'like that' or 'such'. The
sage never identifies himself with any phenomenon that we usually
associate with him, though, apparently he does. Thus he is 'like that' (tadiso)
but not 'of that'. (atammayo). This may well account for the firmness and
steadfastness of the sage. (cf. Kalakarama Sutta, A.N. 1124 {.)
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"Let him completely cut off the root of concepts tinged
with the prolific tendency, namely, the notion- 'l am the
thinker'." "—so said the Buddha. "Whatever inward cravings
there be, let him train himself to subdue them, being always
mindful."

The eradication of the illusion ofan ego, has to be accompli-
shed through penetrative wisdom focussed on one's own
personality. He has to analyse the mental and corporeal
constituents of his individuality and see them in their correct
perspective, as being impermanent (anicca), fraught with
suffering (dukkha) and not his own (anatta). He has to bring
about a total transformation of his concept of individuality
whichischaracterised by ‘paparica’. Averseinthe Sabhiya Sutta
(Sn.)maybeexamined with profitinthisconnection.

Anuvicca paparica namaripam
ajjhattam bahiddhd ca rogamiilam,
sabbarogamiilabandhand pamutto
anuvidito tadi pavuccate tathatta.
—Sn.v.530

"He who has comprehended 'name-and form characterised by the
prolific tendency', which is the root of sickness within and without, is
released from bondage to the root of all sickness, and is truly called
the 'Knowing One' — the 'Such'".

The 'paparica’ which taints the worldling's concept of his
individuality is none other than the notion of an ego (v. supra 14 -
'asmiti bhikkhave paparicitam'). This wrong notion is said to be the
root of all sickness within the individual and out in the society. The
diseases in the case of the individual, are lust (raga), hatred (dosa)

1

~~ =y

The Niddesa takes 'manta’ to be a synonym for paiiia’ ('manta vuccati
paind - p. 497) or wisdom. But the primary meaning can be traced to the
agent noun 'mantar’ (sk. mantr) - 'thinker' as it has been suggested in the P.
T. S. Dictionary. 'Wisdom' may be regarded as a secondary meaning
which is permissible in many a context where the word occurs. Yet in this
context the primary sense (‘thinker') is preferable. (See also Bst. Psy. of
Perc.pg.5;A,N.IV 103; Sn. vs, 159).
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and delusion (moha), while some of their symptomatic
manifestations in the society are quarrels (kalaha), strife (viggaha),
dispute (vivada), conceit (manatimana), slander (pesuiiiia), jealousy
and avarice (issamacchariya). The relevance of 'paparica’ to an
analysis of the individual and social sickness referred to above, is
amply illustrated in suttas like Madhupindika, Sakkapaiiha and
Kalahavivada.

The above verse has received a different interpretation at the
hands of Dr. Saratchandra. He observes:—

" ....We should consider that here, too, the term namariipa meant
both the empirical individual, made up of physiological and
psychological factors, as well as the entire world including himself,
components of mind and matter. The belief that the normal thinking
consciousness constitutes the real individual, is the internal sickness
(ajjahattam). 1t is for this thinking consciousness that an external
world exists. The idea of the external world is therefore, the sickness
outside (bahiddhda). He who has pierced this veil (anuvicca) is called
the knowing one (anuvidita), for he has attained to true understanding
of'things as they really are (tatha)".

— Bst. Psy. of Perc. pg. 8

On the strength of this interpretation of the verse, he proceeds to
define the term ‘papaiica’:—

“... Sense perception, therefore, implies a dual relationship, the
relationship of the perceiving individual and the world as perceived.
In its subjective aspect it is consciousness, and in its objective aspect
it is the world of perception, and paparica is the general term for both
aspects."

He seems to have construed the verse in such a manner as to
identify the 'internal and external sickness' with the term 'paparica-
namaripa’. The bifurcation he resorts to in his definition of ‘paparica’
as the 'perceiving individual and the world as perceived', - is the
logical outcome of this identification. There is also an overlapping of
the definitions given to 'paparica’ and 'namaripa’, which almost
gives rise to a tautology. A comparison of the verse in question
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with five other verses occurring in the same sutta,' would however
reveal that the verse has to be differently construed and interpreted.
The phrase 'ajjhattam bahiddha ca' (internal and external) occurs in
those five verses as well, and taken in conjunction with the word
'sabba’ (all) occuring in four of them, it seems to denote the
‘individual' and 'social' aspects of the subject dealt with in each verse,
conveying the idea of comprehensiveness. Yet the v. 532 has a closer
resemblance to the particular verse under consideration, in that it
refers to the root of all bondage ('sabbasargamiila’) both internal and
external. Hence both verses seem to envisage something radical in
their first line — something which is the root of bondage or sickness
manifest in the individual and in the society. It is not advisable,
therefore, to identify the 'sickness' with ‘paparica-namariapa’
occurring in the first line of the verse, as Dr. Saratchandra does. Nor is
it necessary to bifurcate ‘paparica namaripa' into two aspects as
internal and external, as the pair of words ‘ajjhattam’ and 'bahiddha’
pertains to the sickness itself rather than to its root. We have
already  pointed out with special reference to suttas like
Madhupindika, Sakkapariha, and Kalahavivada, the nature of this
sickness as it manifests both within the individual and in the society.
When the verse is thus construed, the definition of ‘paparica’

' Yassindriyani bhavitani - ajjhattam bahiddha ca sabbaloke

nibbijjha imam paraiica lokam - kalam kamkhati bhavito sa danto.
—Vs.516

Ninhdya sabbapapakani - ajjhattam bahiddhd ca sabbaloke

devamanussesu kappiyesu - kappanneti tamahu nhatako'ti
—Vs.521

Dubhayaniviceyya pandarani - ajjhattam bahiddhda ca suddipariiio
Kanhd sukkam upativatto - pandito tadi pavuccate tathatta,
—Vs.526
Asataiica sataiica fiatva dhammamn - ajjhattam bahiddhd ca sabbaloke
devamanussesu pijiyo so - sangani jalam aticca so munt'ti

—Vs.527
Yassassu Ilutani bandhanani - ajjhattam _bahiddhda ca sangamiilam
sabbasangamiilabandhand pamutto - Gjaniyo tadi pavuccate tathatta.

— Vs.532
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advanced by Dr. Saratchandra, can hardly be considered plausible.
Relative Validity and Pragmatic Value of Concepts

That 'Knowing One' who is fully emancipated from the root of
all internal and external sickness, is also called mippaparico’ or
‘nippaparicarato’ ('one who delights in non-proliferation). Since he
has cut off the tendencies towards the triple proliferation in concepts
('chinnapapaiico’) he has brought about its allayment
(‘papariicaviipasama'), its cessation (‘paparicanirodha’). He has rid
himself of concepts subjectively tinged with ‘papaiica’
('paparicasankhapahana’). The data of sense - experience, both
percepts and concepts, which enter his mind, are more or less
summarily dealt with, as we saw in the exhortation to Bahiya. They
may enter through the portals of 'thought' (vitakka), but they never
reverberate through the corridors of his mind as echoes of
'conceptual proliferation' by way of Craving, Conceit and Views
(tanha-mana-ditthi-paparica). They never interfere with the sublime
quietude reigning within the inner recesses of his mind. Freedom
from paparica’ is the hall-mark of the emancipated one, however
much thoughts, deliberations and 'thoughts of a great man' (vitakka,
parivitakka, mahapurisa -vitakka) he may be said to entertain. This
gives the clue to the silence (mona) associated with the ‘muni’ (the
emancipated sage). The 'muni’ is silent not only when he does not
speak; he is silent even when he does speak. Hence the seemingly
incongruous statement of the Buddha: "Monks, I do not dispute with
the world; it is the world that disputes with me."" Not only the
Buddha, but the emancipated monk, too, has no dispute with the
world but merely uses the worldly parlance without clinging to it.
The Madhupindika and Sakkaparniha Suttas, as well as several suttas
like Kalahavivada, Ciilaviyitha and Mahaviyitha of the Atthaka
Vagga of the Sutta Nipata, lay particular stress on this strange
aspect of the ’'muni’. Strange indeed it might appear, when in
numerous suttas we find the Buddha and the arahants vigorously
debating with the heretics and refuting their views. Yet even in the
thick of the debate the sage is silent within, and holds himself aloof,
since he has no axe to grind - has nothing to gain or lose by it. He has

' "Nahari bhikkhave lokena vivadami, loko ca maya vivadati"
—S.N.IIT138
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no attachment (fanha) to his arguments, no conceit (mana) to be
safeguarded and no views (ditthi) to be dogmatically entertained.’
Perhaps the most remarkable is the last mentioned. In many a context
it is said that the muni has abandoned all views. * He has no views
because he has gotrid of the point of view, that is, the illusion of
the ego. Hence he neither formulates nor proffers any views.’ There

1 - - . -
Pahinamanassa na santi gantha

vidhiipita managanthassa sabbe

sa vitivatto yamatam sumedho

aham vadamiti pi so vadeyya

mamam vadantiti pi so vadeyya

loke samanfiam kusalo vidtva

voharamattena so vohareyyati.

—S.N.I.14-15

‘For him who hath renounced them utterly
Chains of illusion as to self or soul
Exist no more, scattered are all such bonds.
He, rich in wisdom hath escaped beyond
Conceits and deemings of the errant mind.
He might say thus: "I say"
"They say it to me".
So saying he; expert in usages
Of men; aware of the worth of common names
Would speak merely conforming to such use'.

Upayo hi dhammesu upeti vadam
antuipayam kena katham vadeyya,
attam nirattam na hi tassa atthi
adhosi so ditthim idheva sabba.

—Sn. Vs. 787

'One who has clingings enters into disputations amongst the
dogmas. How and wherefore would one speak of him who is not
obsessed with clingings. For by him there is nothing grasped or rejected.
He has in this world shaken off every philosophical view'.

Na kappayanti na purekkharonti
accantasuddhiti na te vadanti

adanagantham gathitam visajja
asam na kubbanti kuhirici loke —Vs. 794
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is, however, a widespread tendency to define the word difthi’in such
contexts strictly to mean the traditional list of sixty-two false views
(miccha-ditthi) as given in the Brahmajala Sutta (D. N.). This
tendency is evident in the commentaries, which, while defining
‘tanha' and 'mana’ in a more elementary form as to be com-
prehensive, take great care to be more specific in the case of 'ditthi’.
This may be due partly to a complacent belief that the list of sixty-
two comprehends all possible forms of ditthi, and partly also to a
desire to safeguard 'Right - view' (samma-ditthi). But it appears that
this commentarial definition has created new problems. 'Ditthi’ has
thereby lost its fundamental significance as the deep-seated
proclivity in the worldling's mind to be beguiled by concepts.' If by
ditthipapariica’ is meant merely the sixty-two false views, then it
would be possible for the disciple of the Buddha to put an end to
ditthipaparica’ by virtue of the very fact that he has given up false
views. But as we have shown above, it persists even in the disciple as
the notion of an ego until he attains Nibbana. Besides, the tendency
towards 'ditthi’ in the sense of dogmatic involvement in concepts,
can also become manifest through Samma Ditthi in its theoretical
aspect. It can assume the form of attachment to concepts which
constitute 'Sammda Ditthi'. It is precisely this danger that the Buddha
forewarns against, in the 'Parable of the Raft' in the Alagaddiipama
Sutta (M. N. p. 134ff). Therein the Buddha declares in unmistakable
terms that he is preaching the Dhamma which is comparable to a
raft, justfor the purpose of crossing over (the sea of Samsara), and
not for grasping dogmatically. After crossing over, even the
'dhammas'have to be discarded, not to speak of the ‘adhammas’ (i, e.
'what does not pertain to Dhamma'). The parable which is so
instructive as to merit analysis, runs thus:-

They neither formulate nor proffer theories. They do not say — 'this
is the highest purity'. Giving up the bonds of attachment, they form no
attachment anywhere in this world.'

1

Vide Supra p. 17 - didhi (view), ditthisamudaya (view-origin)
ditthinirodha (view-cessation), diddhinirodhagamini patipada (the stepping
ofthe way to view - cessation). cf. Khema Sutta.

—S.N. 111 126 ff.

38



"Monks, as a man going along a highway might see a great stretch
of water, the hither bank dangerous and frightening, the farther bank
secure, not frightening; but if there were not a boat for crossing by ora
bridge across for going from the not-beyond to the beyond, this might
occur to him. 'This is a great stretch of water; suppose that [, having
collected grass, sticks, branches and foliage, and having tied a raft,
depending on that raft and striving with hands and feet, should cross
over safely to the beyond?' Then monks, that man, having collected
grass ... and striving with hands and feet, might cross over safely to
the beyond. To him crossed over, gone beyond, this might occur:
'Now this raft has been very useful to me. I, depending on this raft and
striving with my hands and feet, crossed over safely to the beyond.
Suppose now that I, having put this raft on my head, or having lifted it
on to my shoulder, should proceed as I desire'. What do you think
about this, monks? If that man does this, is he doing what should be
done with the raft?"

"No, Lord".

"What should that man do, monks, in order to do what should be
done with that raft? In this case, monks, it might occur to that man
who has crossed over, gone beyond: 'Now this raft has been very
useful to me. Depending on this raft and striving with my hands and
feet, I have crossed over safely to the beyond. Suppose now that I,
having beached this raft on dry ground or having submerged it under
the water, should proceed as I desire?' In doing this, monks, that man
would be doing what should be done with that raft. Even so, monks, is
the Parable of the Raft, Dhamma, taught by me for crossing over, not
for retaining. You, monks, by understanding the Parable of the Ratft,
should get rid even of right mental objects, all the more of wrong
ones".

(.....Evameva kho bhikkhave kullipamo maya dhammo, desito
nittharanatthaya no gahanatthaya. Kullipamam vo bhikkhave
dhammam desitam ajanantehi dhamma pi vo pahatabba pageva

adhamma).
—M.L.S.1173
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Thus the 'Parable of the Raft' is a typical illustration of the relative
and pragmatic value of the Dhamma. The raft is improvised out of the
stray twigs and branches growing on the hither bank. By merely
boarding the raft, by clutching at it, by decorating it with more twigs
and branches one does not arrive at the farther bank. One has to exert
oneself, having embarked for the beyond, and has gradually to cross
over with the aid of the raft. Once he has reached the farther bank, he
has to disembark; he has to abandon and disown the raft. He might,
however, out of compassion instruct those living on the hither bank,
as to how they should build similar rafts for themselves. But for his
part, he no longer needs a raft. He has realised that the raft is useful
and meaningful at the hither bank, as it is the product of the twigs and
branches growing there. Similarly, 'Dhamma' which constitutes the
theoretical content of Samma Ditthi is improvised out of the medium
of language and logic in worldly parlance. By merely mastering it, by
dogmatically clinging to it," by clothing it with more concepts, one
does not reach the Goal. One has to exert oneself spiritually, having
mastered the Dhamma, in order to attain Nibbana. Now, after his
attainment, the pragmatic value of the Dhamma is lost for him, but as
he is now convinced of its value for the suffering worldlings, he might
preach it to them out of disinterested compassion. As for the truth
value of the Dhamma, it has its validity from the worldling's point
of view, as it is presented through the media familar to him. Thus the
truth value of Dhamma — of Sammda Ditthi — pertains to the path, and
it is essentially a view of the Goal and not the Goal itself. Dhamma or
'Samma Ditthi’, we may add, is neither more nor less true of the Goal,

Imarice tumhe bhikkhave ditthim evam parisuddham evam pariyodatam
alliyetha kelayetha dhanayetha mamayetha, api nu tumhe bhikkhave
kullipamam dhammam desitam  ajaneyyatha nittharanatthaya no

gahanatthayati—No hetarm bhante.
— M. N.1260

"If you, monks, cling to, treasure, cherish, foster this view, thus purified,

thus cleansed, then, monks, would you understand that the Parable of the
Raftis dhamma taught for crossing over, not for retaining?" "No, Lord".
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than the raft is of the farther bank. Being a form of Ditthi or view, it
presupposes a view-point, and it is, or ought to be, the view-point of
the Ariyan disciple. As we have earlier pointed out, the emancipated
sage has no view-point— indeed he needs none as he has reached the
Goal. He has transcended all views of Truth and is in possession of a
vision of it.' Thus we arrive at another paradox, as in the case of 'the
silence' of the 'muni’. The sage does not entertain any views not only
when he refutes 'miccha-ditthi' (false view), but also when he
preaches “samma ditthi’ (right view). It may also be mentioned that
'Samma Ditthi' itself embodies the seed of its own transcendence, as
its purpose is to purge the mind of all views inclusive of itself. This
dialectic aspect of the Dhamma, has had a staggering effect on the
society to which it was first preached, and the Buddha himself refers
toitin the Alagaddiipama Sutta.

"Idha bhikkhu ekaccassa evam ditthi hoti: So loko so atta so pecca
bhavissami, nicco dhuvo sassato aviparinamadhammo
sassatisamam tatheva thassamiti. So sunati Tathagatassa va
Tathdgatasdavakassa va sabbesam ditthitthanadhitthana pari-
yutthanabhinivesanusayanam samugghataya sabba samkhara-
samathdaya sabbipadhipadinissaggaya tanhakkhayaya viragaya
nirodhaya dhammam desentassa. Tassa evam hoti: Ucchijjissami
nama su, vinassissami nama su, na su nama bhavissamiti. So socati
kilamati paridevati urattalim kandati sammoham apajjati. Evam kho
bhikkhu ajjhattam asati paritassand hotiti."

M.N.1137-8

"In this case, monk, the view occurs to someone: 'This is the world,
this is the self, after dying I will become permanent, lasting, eternal,
not liable to change, I will stand fast like unto the eternal'. He hears
dhamma as it is being taught by the Tathagata or by a disciple of the
Tathdgata, for rooting out all resolve for bias, tendency, and addiction
to view and causal relation, for tranquilising all the preparations, for
casting away all attachment, for the destruction of craving, for

: Ditthifica anupagamma silava dassanena sampanno.
Sn. Vs. 152
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dispassion, cessation, Nibbana. It occurs to him thus: 'l will surely be
annihilated, I will surely be destroyed, I will surely not be." He
grieves, mourns, laments, beats his breast and falls into
disillusionment. Thus, monks, there comes to be anxiety about
something subjective that does not exist."

M.L.S.1.175-6

Thus 'Samma Ditthi' aims at the utter eradication of all views
together with propensities towards the same. The entire conceptual
structure has to leave — though gradually — and in the final
reckoning, even those concepts that have rendered us the greatest
help in our spiritual endeavour, have to make their bow. As such, one
must be extremely cautious in regard to concepts pertaining to
Samma Ditthi. One might distinguish between the relatively true and
false in theory, between the precise and the vague in terminology,
between the scholastic and the wayward in phraseology, but one has
to remember that as concepts they are all one. Nor should one
seriously regard some concepts as absolute and inviolable categories
in preference to others, and pack them up in water-tight cartons
labelled 'paramattha’. Indeed, he may regard some concepts as
paramattha in the sense that they are more conducive to the
attainment of the Goal than others — truer, more precise and more
scholastic. In this connection we may also add that the word
'paramattha’ in its earlier and non-technical usage, actually meant
the Highest Goal as the object of realisation, and any words
tending towards that goal were called paramatthasambhita’ '
(‘connected with the Highest Goal'), irrespective of their precision
or technicality. However the Buddha, for his part, was content to treat
all of them as 'sammuti’. For him, they were 'merely worldly conven-
tions in common use, which he made use of, without clinging to
them' (D.N.I.202).

' Ularam vata me mata - patodar samavassari

paramatthasamhita gatha - yathapi anukampika — Thig. Vs. 210.

'O! splendid was the spur my mother used

And no less merciful the chastisement

She gave to me, even the rune she spoke

Fraught with its burden of sublimest good.
P.E.B.1104-5
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One wonders whether this simple though profound attitude of the
Buddha towards concepts, has been properly handed down in
tradition, when for instance one comes across the following verse
quoted approvingly by Buddhaghosa (source unknown) in his
commentary to the Anarigana Sutta of the Majjhima Nikaya.

Duve saccani akkhasi - sambuddho vadatam varo
sammutim paramattharica - tatiyam niipalabbhati.
Sanketavacanam saccam — lokasammutikarana
paramatthavacanam saccam - dhammanam bhiitakarana
tasma voharakusalassa - lokanathassa satthuno
sammutim voharantassa - musavado na jayati.

“The Fully Enlightened One, the best of those who speak, declared
two truths, the conventional and the absolute; there can be no third.

‘Words of symbolic nature are true by reason of their existence in
worldly parlance. Words of absolute significance, are true by reason
ofthe existence of elements.

'Hence, even though the Lord of the World, the Teacher versed in
worldly parlance, makes use of such conventional speech, there arises
no offence of falsehood for him.'

If one can appreciate the significance of the term 'nippaparica',
one might realise that the Buddha could magnanimously afford to
dispense with such naive defences as the above, against any charges
ofhis having violated the fourth precept.

Yet another deviation from the original position at the com-
mentarial level, is to be seen in Buddhaghosa's interpretation of a
passage in the Vinaya Chullavagga, concerning the Buddha's attitude
towards language. At Vin. II 139 it is said that two monks named
Yamelu and Tekula, who were brahmins skilled in the elegancies of
expression (‘kalyayavica kalyanavakkarand), once complained to
the Buddha that the word of the Buddha is being corrupted by those
who, having entered the Order from various castes and tribes, were
using their own dialects to study the Dhamma ( ... Etarahi bhante
bhikkhii nananama nana gotta nandjacca nanakula pabbajita te
sakaya niruttiya buddhavacanam diisenti). Hence in order to stop that
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corruption, they sought the Buddha's permission to apply the rigours
of metre in fixing the text of the Buddha's words. (' ...handa mayam
bhante buddhavacanam chandaso aropemati’). The Buddha,
however, rebuked them, saying that the proposed method was not
conducive to the progress of the Dispensation, and having rejected
the offer, made an 'allowance' for the liberal study of the Dhamma in
one's own language, ("Anujanami bhikkhave sakaya — niruttiya
buddhavacanam pariyapunitum'). Curiously enough, this last
sentence in the Chullavagga passage, has been so interpreted by
Buddhaghosa as to mean that the Buddha wished everyone to study
the Dhamma in the Buddha's own language ('Sakdya niruttiyati ettha
sakanirutti nama sammdasambuddhena vuttappakaro
Maghadhikavoharo') (Smp, V1 1214).

Quite apart from the question of paparica’, the very context
itself points to the fact that the Buddha never subscribed to such a
view. The Buddha's rebuke of the two monks in rejecting their offer
and the obvious implications of the two words 'sakaya niruttiya’
(‘one's own dialect': note that the same expression was used by the
two monks) would go to prove that the Buddha allowed everyone to
learn the Dhamma in his own language, as a measure
conducive to its dissemination.' How liberal the Buddha was, with
regard to the dialects in worldly usage, may be clearly seen in the
following passage of the Aranavibhanga Sutta (M. N.)

This Chv. passage has been variously interpreted by modern scholars.
Rhys Davids and Oldenberg, in the Vinaya Translations (Vin. Texts. S. B. E.
XX. p. 150fn.) take the words (chandaso aropema’ as a reference to earlier
Sanskrit, thus agreeing with Buddhaghosa (‘chandaso aropemati vedam
viya sakkatabhasaya vacanamaggam aropema’— Smp). But they translate
the expression rendering ‘chandaso’ as (Sanskrit) verse. ' In rendering the
Buddha's allowance' to monks in which the words ‘sakaya niruttiya' occur,
they deviate from the commentarial tradition more distinctly: 'Tallow you, O
Bhikkhus, to learn the word of the Buddha each in his own dialect'.

Oldenberg, while holding that the passage sanctions everyone 'to
learn the sacred texts in his own language', doubts its authenticity
when be says: -This story will scarcely induce us to believe that such a
decree proceeded from the Buddha himself". (Vin. I, Introd. XLVIII).
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Janapadaniruttim nabhiniveseyya, samanniam natidhaveyyati iti kho
panetam vuttam. Kifnicetam paticca vuttam? Kathaiica bhikkhave
janapadaniruttiya ca abhiniveso hoti samaniiaya ca atisaro? Idha
bhikkhave, tadevekaccesu janapadesu Pati'ti saiijananti, Pattan'ti

We feel, on the contrary, that this decree is quite in keeping with the
Buddha's attitude towards dialects.

Geiger, who also takes ‘chandas' to mean either Sanskrit or
Sanskrit verse, fully endorses Buddhaghosa's peculiar rendering of
'sakaya niruttiya'. He proceeds to conclude that even during the
lifetime of the Buddha, there was a strong tendency to preserve
unchanged the Buddha's teachings not only as to its content but also
with regard to its external form, and that according to this passage the
Buddha encourages that tendency. He even observes that 'neither the
two monks nor Buddha himself could have thought of preaching in
different dialects in different cases.'

— Pali Literature and Language,
Introd. p. 7

Miss Horner likewise grants the possibility that ‘chandas’ can
mean Sanskrit, but she considers that the intention of the two monks is
to 'give the speech of the Awakened One in metrical form'.
Buddhaghosa's specification that the expression ‘Sakdya niruttiya in
the /atter instance (Note that Bdg. explains that expression affer
commenting on 'chandaso dropema’) means the Buddha's own
dialect Mdagadhi, has been generalised by Miss Horner. Thus she
renders the request of the two monks: 'At present, Lord, monks of
various names, various clans, various social strata, have gone forth
from various families; these corrupt the speech of the Awakened One
in using &is own dialect'. (Books of Discipline 5., S.B.B. XX 194).
The issue now seems to have become rather complicated.

It is very likely that the intention of Yamelu and Tekula was to
safeguard the sanctity or purity of the Buddha's words from possible
infiltration of dialectical variants and phonetic decay. Hence the
remedy cannot lie in merely translating the Buddhavacana into
Sanskrit. Those two monks probably had a sophisticated attitude

45

sarijananti, Vitthan'ti safjananti, Saravan'ti sanjananti, Dharopan'ti
sarijananti, Ponanti safijananti, Pistlan'ti saiijananti. Iti yatha yathd nam
tesu tesu janapadesu sanjananti, tatha tatha thamasa paramassa
abhinivissa voharati: Idameva saccam mogham annianti. Evam kho
bhikkhave janapadaniruttiya ca abhiniveso hoti samanfidya ca atisaro.
Kathariica bhikkhave janapadaniruttiyd ca anabhiniveso hoti samaniiaya ca
anatisaro? Idha bhikkhave tadevekaccesu .... safijananti. Iti yatha yatha
nam tesu tesu janapadesu sanjananti. Idam kira'me ayasmanto sandhdaya
voharanti'ti tatha tatha voharati aparamasam. Evam kho bhikkhave
janapadaniruttiya ca anabhiniveso hoti, samaniidya ca anatisaro

................. (M. N.TI1 234 ff))

"When it is said: 'One should not affect the dialect of the
countryside, one should not deviate from recognised parlance', in
reference to what is it said? And what, monks, is affectation of the
dialect of the countryside and what is departure from recognised
parlance? In this case, monks, in different districts they know (the
different words): Pati.....Patta......Vittha.....Sarava... Dharopa.....
Pona...... Pisila.' Thus as they know the word as this or that in these
various districts, so does a person, obstinately clinging to it and
adhering to it, explain: 'This indeed is the truth, all else is falsehood.'
Thus, monks, is affectation of the dialect of the countryside and
departure from parlance. And what monks, is non-affectation of the
dialect of the countryside and non-departure from parlance? In this
case, monks, in different districts they know (the different words):
Pati.....Patta......Vittha.....Sarava... Dharopa..... Pona...... Pisila, yet
although they know the word as this or that in these various districts a
person does not cling to it but explains: 'These venerable ones
definitely express it thus.' Thus, monks, is non-affectation of the
dialect of the countryside and non-departure from recognised
parlance." —M.L.S. 111282

towards language (note the epithets 'kalyanavaca’
'kalyanavakkarand'), which enthused them to seek the Buddha's
permission to stereotype the '‘Buddhavacana'by resorting to metrical
devices such as rhyme and accent. This was an atttempt to bring the
'Buddha vacana' in its external form nearer the Vedic texts by

" All these are dialectical variants for the word 'bowl'.



The value of the above exhortation would be greatly enhanced by
the circumstance that herein the Buddha is describing one of the steps
of the 'peaceful path' (aranapatipada) which he recommends for the
monks. This path is contrasted with the 'war-like path'
(saranapatipada), an instance of which can be seen in the above
passage itself when it refers to the dogmatic and extremist attitude
towards dialects. The Ariyan disciple should avoid this latter, and
should cultivate instead a moderate and tolerant attitude as regards
the question of dialects. What inculcates in him such a liberal spirit, is
the very dialectical implications behind the Parable of the Raft.

Samma ditthi (right view) may be regarded as unique among all
forms of 'ditthis' owing to its peculiar dialectical element. A dramatic
illustration of this unique character is reflected in the apparently drab
and uninspiring opening of the Madhupindika Sutta. There we found
Dandapani, the Sakyan, questioning the Buddha in order to ascertain
the 'theory' he preached. The Buddha's reply, which we have
discussed earlier, was rather periphrastic. Dandapani would have
expected, like most of'us, to get a reply in the form of some short label
of a dogma. He was, therefore, dissatisfied with the Buddha's reply
which might have appeared to him as a piece of verbal paparica; and
so he shook his confused head, raised his puzzled eye-brows,
grimaced and went away. One might be tempted to show a similar
response to the Buddha's reply if one fails to appreciate its deeper
implications. The Buddha had no theory to be declared other than that
he had put an end to all theories, and all proclivities towards them. His
purpose as a teacher was to indicate the path to the same Goal that he
has attained.

One of the most important among those suttas which afford us a
deeper insight into the enlightened attitude towards concepts, is the
Miilapariyaya Sutta — quite deservedly counted as the first in the
Majjhima Nikaya. It portrays for us the 'Weltanschauung' of the
following types of individuals.

1. The uninstructed average person, taking no account of the noble
ones, unskilled in the dhamma of the noble ones, untrained in the
dhamma of the noble ones taking no account of the good men,
unskilled in the dhamma of the good men, untrained in the
dhamma of the good men (assutava puthujjano ariyanam
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adassavi ariyadhammassa akovido ariyadhamme avinito
sappurisanam adassavi sappurisadhammassa akovido
sappurisadhamme avinito).

1. The monk who is a learner, not attained to perfection, but who lives
striving for the incomparable security from bondage (......bhikkhu
sekho appattamanaso anuttaram yogakkhemam patthayamano
viharati).

1. The monk who is perfected and free from cankers, who has lived
the holy-life, done what was to be done, laid down the burden,
attained his Goal, whose fetters of becoming are utterly worn
away, who is freed by perfect profound knowledge (....bhikkhu
araham khinasavo katakaraniyo ohitabhdaro anuppattasadattho
parikkhinabhavasariniojano sammadaniid vimutto).

IV. The Tathagata, the perfected-one, fully self-awakened
(Tathagato araham sammdasambuddho).

Of these four types, the last two may be conveniently treated as
one since their 'Weltanschauung' is the same, and thus we have here
three basic types. In this sutta, the Buddha sets out to preach the
fundamental mode ofall phenomena' (sabbadhammamiilapariyayam
vo bhikkhave desissami). He enumerates a list of twenty four
concepts and explains the attitude of the above-mentioned individual
types towards those concepts. The list includes the following: earth,
fire, air, beings, devas, Pajapati, Brahmda, the Radiant Ones, the
Lustrous Ones, the Vehapphala (Brahmas), the Overlord, the realm
of infinite space, the realm of infinite consciousness, the realm of
nothingness, the realm of neither-perception-nor-non- perception. the
seen, the heard, the sensed, the cognised, unity, diversity, universality,
Nibbana (pathavi, apo, tejo, vayo bhiita, deva, Pajapati, Brahma,
Abhassara. Subhakinha, Vehapphala Abhibhii, Akasanaricayatanam,
Viiiananicdyatanam, Akificaifidyatanam,
Nevasanfiandsanndayatanam, dittham, sutam, mutam, viinatam,
ekattam, nanattam, sabbam, nibbanam).

For all the apparent diversity among these terms, they are all of a
piece as 'concepts'. Now, the attitude of the uninstructed average
person towards them is described thus:

Idha bhikkhave, assutava puthujjano... pathavim pathavito
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sanjandti, pathavim pathavito sanifatva, pathavim manniati,
pathaviya maniiati. padhavito maniiati, pathavim meti marniati
pathavim abhinandati, tam kissa hetu, aparininiatam tassati vadami.

Aparapato .....nibbanam nibbanato ...

"Herein, monks an uninstructed average person .... cognises
earth as earth; having cognised earth as earth, he imagines earth (as
such), he imagines: 'on the earth'; he imagines: 'from the earth'’; he
imagines: 'earth is mine'. He rejoices in earth. What is the reason for
this? I say that it is not well comprehended by him." (The same is
repeated for 'water' down to '‘Nibbana'.)

The monk who is a 'learner' has the following attitude:

Yo pi so bhikkhave bhikkhu sekho ... so pi pathavim pathavito
abhijanati, pathavim pathavito abinfidya pathavim ma maiiii,
pathaviya ma manfi pathavito ma manni pathavim meti ma manni.
pathavim mad abhinandi, tam kissa hetu, parifiieyyam tassa'ti
vadami,

Apam apato ... .. ... nibbanamnibbanato ... ..

"Monks, whatever monk is a learner .... he understands through
higher knowledge earth as earth; knowing earth as earth, let him not
imagine earth (as such); let him notimagine: 'on the earth'; let him not
imagine.: 'from the earth'; let him not imagine: 'earth is mine'; let him
not rejoice in earth. What is the reason for this? I say it is because it
should be well comprehended by him ... "

The attitude of the Arahant and of the Tathagata may be
understood by the following passage (mutatis mutandis):

Yo pi so bhikkhave bhikkhu araham khinasavo .. ... .. so pi
pathavim pathavito abhijanati. pathavim pathavito abhififiaya
pathavim na manfati. pathaviyd na mannati, pathavito na mannati,
pathavim me'ti na manfiati, pathavim nabhinandati, tam kissa hetu,
parifindtam tassati vadami .........

Apam apato ... nibbanari nibbanato ... ..

"Monks, whatever monk is one perfected... ...he too understands
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through higher knowledge earth as earth: knowing earth as earth, he
does not imagine earth (as such); he does not imagine: 'on the earth';
he does not imagine 'from the earth'’; he does not imagine: 'earth is
mine'; he does not rejoice in earth. What is the reason for this? I say it
is because it has been well comprehended by him."

The average person uninstructed in the Dhamma, with mere
sensory perception to guide him, cognises those twenty-four
concepts as objects of thought. Having so cognised, he proceeds to
imagine in terms of them in accordance with the flexional pattern
and delights in those concepts. This is because he lacks clear
comprehension. He is misled by naive sense-experience and by his
tendencies towards tanhd-mana-ditthi-papaiica’. Having evolved
a concept he proceeds to make it pliable and flexible. He resorts to
inflexion which is an elementary feature in language. By
establishing a correspondence between the grammar of language
and the grammar of nature, he sets about weaving networks of
'paparica’. The monk who is earnestly training himself on the path
to Nibbana has a refined and higher knowledge ' of those concepts
in accordance with the Dhamma. He therefore endeavours to
refrain from egoistic imaginings based on the flexional pattern. Of
him, it is said that he might gain comprehension by his training.
The Arahants and the Tathagata, who have intuitively gained the
higher knowledge, are not beguiled by the flexional or
grammatical patterns of concepts so as to indulge in egoistic

' As regards the distinction of meaning between ‘abhijanati’ and

'parijanati’ in this context, reference may be made to the
definition of the two terms paniiia and virifiana given in the Maha
Vedalla Sutta (M. N 1. 293): 'Ya cavuso pannda yaiica vifinanam
imesam dhammanam samsatthanam no visamsatthanam, pannida
bhavetabba viniiianam pariniieyyam idam nesam nanakaranamn.

"That which is intuitive wisdom, your reverence, and that which is
discriminative consciousness among these states that are associated,
not dissociated, intuitive wisdom is to be developed, discriminative
consciousness is to be comprehended. This is the difference between
them."
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imaginings. Theirsis the full comprehension.

Though the sutta makes no mention of the term 'papaiica’,
Buddhaghosa has rightly discerned its relevance to the sutta.
Hence he draws attention to it thus:

Pathavim pathavito safiniatvati so tam pathavim evam vipari-
tasanfidya safjanitva, 'sannanidand hi paparicasankha'ti vaca-
nato aparabhage thamappattehi tanha mana ditthipaparicehiidha
mannanandmena vuttehi mannati, kappeti, vikappeti,
nanappakarato annathda ganhati. Tena vuttam pathavim
marnnatiti.

" 'Having cognised earth as earth' — this means that he (the
average person), having thus cognised earth in the form of a
perverted sense-impression, afterwards imagines, speculates,
fabricates mentally and in diverse ways grasps it wrongly with the
gross 'paparicas’ of craving, conceit and views (herein called

S n

marnniand) as ithas beensaid 'sasifianidandahi papaiicasarnkha’.

Buddhaghosa explains each of the different forms of ‘marifiana'
given in the sutta with reference to one or more of the three
papariicas. He is therefore somewhat puzzled at the concluding
phrase 'pathavim abhinandati’, which he treats as a repetition.
Observing that the Theras of Old ('Porana’) have not given any
explanation for this repetition', he ventures to give his own:

Pathavim abhinandati'ti vuttappakarameva pathavim tanha
ditththi abhinandati assddeti paramasati cati vuttam hoti.
Pathavim mariniatiti eteneva etasmim atthe siddhe kasma evam
vuttanti ce? Avicaritametam Poranehi,; ayam pana me attano mati:
desanavilasato va adinavadassanatova........

" 'He rejoices in earth'—that is to say that he rejoices in,
cherishes and clings to earth with tanha, ditthi and the like, as it has
been already explained. When the phrase 'he imagines earth (as
such)' by itself conveys this sense, what is the justification for the
above phrase? This point has not been commented upon by the
Poranas. This is my personal opinion: (The justification is) that it
reflects the Buddha's discursive style in preaching or else
emphasises the evil effects (of mannana).”
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The concluding phrase appears as a repetition because Buddha-
ghosa himself has explained the preceding forms of masiiiana from
the standpoint of tanha-, mana- and ditthi-paparica. But when we
regard those four forms of masifiand as an illustration of the
worldling's commitment to the grammatical structure, as we have
indicated above, the problem of repetition or redundancy will not
arise. On the contrary, the sutta would thereby gain in depth and
significance. The aim of the Buddha in preaching this sutta is to point
out the elementary modes in which all phenomena present
themselves to the mind of the four individual types
(sabbadhammamiilapariyayam). The grammatical structure of the
language is the most elementary mode of presentation. It is here that
the concepts are invested with the necessary flexibility and set on
their tracks to proliferate as tanhda, mana and ditthi 'papaiica’. The
uninstructed average person succumbs to it; the disciple training on
the Ariyan Path resists it; and the Emancipated One transcends it.

The commentary tells us that the immediate purpose for which
the Buddha preached this sutta was to dispel the conceit of five
hundred monks who were proud of their theoretical knowledge
(‘pariyatti’) of the Dhamma. It also says that their conceit was due
largely to the fact that they were formerly Brahmins, well versed in
the three Vedas. Although the sutta is not explicit as to the authenticity
of'this tradition, it is probably true, for the sutta ends with this unusual
sentence: 'ldamavoca bhagava na te bhikkhii bhagavato bhasitam
abhinandunti’ (Thus spoke the Buddha, and those monks did not
rejoice at his words'). In view of the fact that we hardly find any other
sutta of this proportion which was not rejoiced over by the monks to
whom it was specifically addressed, the commentarial tradition may
be granted. As we have shown above, the sutta in fact exposes the
nature of the totality of concepts and their syntactical relations.
Concepts - be they material or spiritual, worldly or transcendental -
are not worthy of being grasped dogmatically. They are not to be
treated as ultimate categories and are to be discarded in the course of
the spiritual endeavour. Ifthis is the true significance of the sutta, then
there is no wonder that those conceited monks were crestfallen on
hearing it. The commentary, however, tells us that they were
displeased because they did not understand this abstruse discourse.
On the contrary, we might say that they were displeased because they
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did understand the discourse. Hence it is not the abstruseness of the
discourse that dispelled their conceit, as the commentary asserts, but
it is the very dialectical insinuations underlying it that humbled
them.'It is no doubt a disquieting revelation to most of us and the
immediate reaction cannot be a happy one. Even Buddhaghosa seems
to have been rather reluctant to appreciate fully the implications of
this sutta, and we have a curious hint as to this in his comment on the
word ‘Nibbana' occurring as the last in the list of twenty-four
concepts. While commenting he hastens to add that ‘Nibbana' here
refers only to the five heretical concepts of Nibbana. This narrowing
down of the meaning is obviously incongruous with the spirit of the
sutta.” It, however, reflects a desperate attempt, on the part of the
commentarial tradition, to salvage the orthodox concept of Nibbana,

' How tenaciously the Upanisadic soul-tradition clung to this flexional
pattern, can be seen at Brh. 3.7.3. ff., where a list of concepts is so moulded
in that pattern as to posit an Immortal Inner Controller.

"Yah prthivyam tisthan prthivya antarah, yam prthivi na ved yasya
prthivisariram_yah prthivim antaro yamayati, esa ta atmantaryamrtah."”

"He who inhabits the earth, yetis within the earth, whom the earth does
not know, whose body the earth is, and who controls the earth from within -
He is your Self, the Inner Controller, the Immortal." The other concepts in
that list are; water, fire, sky air, heaven, sun, quarters, moon and stars, space,
darkness, light, beings, breath, speech, eye, ear, mind, skin, intellect, organ
of generation. If the more or less parallel formulation in the Milapariyaya
Sutta is the Buddha's challenge to this Upanisadic doctrine in particular, the
impact of the sutta on those 500 monks becomes all the more
understandable. (See also. S. N.1V 21 ff)

The significance of this parallelism was pointed out to me by Ven.
Nyanaponika Mahathera.

> SeeKeith. Buddhist Philosophy in India and Ceylon, p.,215
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so dear to our religious consciousness.' That the emancipated sage
(muni) no longer clings even to such concepts as 'Nibbana' or
'detachment’ (virago) is clearly indicated in the following verse of the
Sutta Nipata:

Sitmatigo brahmarno tassa natthi

Aatva va disva va samuggahitam

na ragaragi na viragaratto

tassidha natthi param uggahitam.

— v, 795.

"For the Brahmin (the Muni) who has transcended all bounds,
there is nothing that is grasped by knowingor by seeing. He is
neither attached to attachment nor is he attached to detachment.” In
this world, he has grasped nothing as the highest."

The Miilapariydya Sutta does not stand alone when it stresses the
value of developing a detached attitude to all concepts, so that one
can disown them without regrets when the occasion demands it. It
was the burden of the Alagaddiapama Sutta which we have discussed
above. It is also the moral that rings through the phrase: '‘Sabbe
dhamma nalam abhinivesaya' (M. N., 1 255). (To render it simply:
"Nothing is worth clinging to"). The theme comes up again in the
following verse of the Dhammapada:

Sabbe dhamma anatta'ti
yadd panniaya passati
atha nibbindati dukkhe
esa maggo visuddhiya
—v.279.

"When one sees with insight that everything is not-self, then one
finds no relish in all that is I11. This is the path to purity.”

Thus we arrive at the uncompromising position that as a concept
'Nibbana'is no more real or absolute than other concepts. It merely
symbolises conceptually the transcendental experience in negative

See 'Amatarammanakathd’- Kvu,1X 2 pg. 401 f.

Mahaniddesa however explains ragaratta’ as 'those attached to the five
kinds of sense-pleasures' and 'viragaratta' as 'those who are attached to
the attainments in the Realms of Form and Formless Realms.' (Nid. I,
100). See S. N. I1190.
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terms. All definitions of Nibbana have validity only from the
worldling's point of view and take the form of negations of various
aspects of worldly existence either explicitly or implicitly.' Now, if
the most predominant and pervasive characteristic of the world is
prolific conceptualization, it follows that the transcendental
experience of Nibbana could be defined as the 'non-prolific'
(nippaparica) or the cessation, the appeasement, of conceptual
proliferation (paparica-nirodha,; papanca-vipasama), Hence it is
that very often in those suttas which refer to the consciousness of
the Arahants, we are baffled by a string of negations in some form or
other. The consciousness of the Arahant is said to be so ineffable that
even the gods and Brahmas are incapable of discovering its basis or
support.” He has the ability to attain to a unique Samddhi’ in which he
has no recourse to any of the data of sense experience normally
considered essential for a jhana or samadhi.

So neva pathavim nissaya jhayati, na apam nissaya jhayati, na

Thirty-three synonyms are given at S. N. IV 3681f (4sad khata Sad y .),
Nibbanabeing one of them.

'Evam vimuttacittam kho bhikkhave Dbhikkhum sa-inda deva sa-
brahmakda sa-pajapatikd anvesarm nadhigacchanti, 'idam nissitan
tathagatassa vinnianan'ti. Tam kissa hetu? Ditthevaham bhikkhave

dhamme tathagatam ananuvejjo'ti vadami.’
—M.N.1140, Alagaddiipama S.

"Monks, when a monk's mind is freed thus, the devas -those with Indra,
those with Brahma, those with Pajapati — do not succeed in their search so
as to conclude: 'Tt is on this that the consciousness of the Tathagata depends.'
What is the reason for this? I, monks, declare that a Tathagata is untraceable
here and now."

—M.L.S,,I1179.

*  Buddha called this samadhi 'anna-phala’, the 'Fruit-of Knowledge' (A.
N. 1V 430); or 'Anantarika’, 'Tmmediacy' (Sn226). Commentaries often
refer to this as ‘arahattaphala-samadhi.' Ct. 'Samadhind tena samo na

vijjati’, Sn. 226.'A concentration like unto that, there is not.' See also ib.
225;D.N.IL.231 ff;; S.N.1. 18.
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tejam ... na vayam ..... na akasanaficayatanam .... na vinnanan-
cayatanam ... na akificanfidyatanam. . . . na nevasanind
nasannayatanan ...... na idhalokam ..... na paralokam
.....yampidam dittham sutam mutam vififiatam pattam pariyesitam
anuvicaritam manasd, tampi nissava na jhayati, jhavati ca pana.
Evam jhayiiica pana Sandha bhadram purisajaniyam sa-inda deva
sabrahmaka sapajapatika araka'va namassanti.

Namo te purisajarina —namo te purisuttama
yassa te nabhijanama — yampi nissaya jhayati.’
—A.N.V.324-5

"He muses not dependent on earth, water, fire, air, the realm of
infinity of space, the realm of infinity of consciousness, the realm of
nothingness, the realm of neither-perception-nor-nonperception; he
muses not dependent on this world ..... on the world beyond.... on
whatever is seen, heard, sensed, cognized, attained, sought after,
traversed by the mind — dependent on all that he muses not, and yet
he does muse. Moreover, Sandha, to him thus musing, the devas with
Indra, with Brahma and with Pajapati even from afar bow down,
saying:

Yesam sannicayo natthi — ye pariniiatabhojana
sunifiato animitto ca— vimokkho yesa gocaro
akaseva sakuntanam— gati tesam durannaya.

—Dhp. 92

"To whom there are no accumulations, who have comprehended the
nutriments, and whose range is the deliverance of the 'void' and the 'signless'
—their track is hard to trace as that of birds in the sky."

The commentary explains ‘gati’ by citing various forms of possible
rebirth, but the word does not necessarily refer to 'bourne'. Here the
reference is not to the after-death state of Arahants, as is commonly
supposed. It merely suggests the 'void' and 'signless' range (gocara) of
movement or the extraordinary mental compass of the Arahants, which
defies all definition.

Similar allusions to this transcendental consciousness are to be found in
the verses No. 93, 179 and 180 (Dhp.).
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"We worship thee, thou thoroughbred of men,

We worship thee, most excellent of men.

For what itis whereon depending thou

Artmusing - 'that we cannot comprehend'."
—G.S.,V.206

The emphatic note with which it is said that although the Arahant
has excluded from his mind all those possible objects of musing (or
meditating), yet he does muse, is highly significant. In a number of
thematic suttas' we find monks — notably Ananda among them —
questioning the Buddha and Sariputta about the possibility of such a
meditation. The question almost always smacks of doubt and
wonderment "Could there be" — it runs — "such a samadhi in which
a monk is neither conscious of earth nor of water .... and yet is
conscious?"’ And the reply is always, "There could be such a samadhi
wherein a monk is neither conscious of earth nor of ..... and
nevertheless is conscious." A counter question follows as a rule: "In
what manner and how, Lord, could there be.....?". — inreply to which
some indication as to the nature of the samadhi is given. For instance,
we find the Venerable Sariputta declaring, in reply to Venerable
Ananda, that once he attained to such a samddhi when he was at the
Andhavana, and he proceeds to explain it thus:

'Bhavanirodho nibbanam, bhavanirodho nibbananti’ ti kho
me davuso anid va sannd uppajjati, annda va sannda nirujjhati.
Seyyathapi avuso sakalikaggissa jhayamanassa annd va acci
uppajjati, ania va acci nirujjhati, evameva kho me avuso
‘bhavanirodho nibbanam bhavanirodho nibbanan'ti aiiiia va sanna
uppajjati anid va sannd nirujjhati, bhavanirodho nibbanam sannt ca
panaham avuso tasmim samaye ahosin'ti— A.N., V. 9f.

"One perception arose in me: 'Cessation of becoming is
Nibbana.' Another perception faded out in me: 'Cessation of

" AN, IV427,V7,8,318,319,321,353fF.

® The words 'saifii’ (conscious), 'jhayati' (meditates, muses),
'manasikaroti' (pays attention to) are used more or less synonymously in
these passages.
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becoming is Nibbana' - . Just as, your reverence from a fire of
splinters, one flame arises and another flame fades out, even so in
me one perception arose: 'Cessation of becoming is Nibbana'and
another perception faded out in me: 'Cessation of becoming is
Nibbana'. Yet, at the same time your reverence, | consciously
perceived."

—G.S.,V.7.

The unique feature of this samadhi is its very fluxional
character. Initthere is; no such fixity as to justify a statement that it
'depends on' (niss@ya) some object (Grammana) as its support —
hence the frustration of gods and men who seek out the basis ofthe
Tathagata's consciousness. Normally, the jhanas are characterised
by an element of fixity on which consciousness finds a footing ora
steadying point (vififianatthiti). 1t is on this very fixity that the
illusion of the ego thrives. In the above jhana of the emancipated
one, however, the ego has melted away in the fire of wisdom which
sees the cosmic process of arising and cessation. Not only has the
concept "1" (paparica par excellence) undergone combustion, but
it has also ignited the data of sensory experience in their entirety.
Thus in this jaana of the Arahant, the world of concepts melts away
in the intuitional bonfire of universal impermanence.’

This brings us to the classic phrase’ which refers to the
Buddha's attainment of wisdom (parisia) as a kind of illumination
(aloka). 1t is often said that in that illumination the darkness of
ignorance perished (famo vihato). The concepts which we have
concocted, and which are thus invested with varying degrees of

cf. ‘avitakka-samadhi', Ud. 71; 'avitakka-jhayi’, S. N.1126: ‘avitakkam-
samapanno’, Sariputta Thag; Thayati anupadano’, Bhaddiya Thag.; Sn.
v.7.

* "Idam dukkham ariyasaccan'ti me bhikkhave pubbe ananussutesu
dhammesu cakkhum udapadi nianam udapadi painia udapadi, vijja
udapadi, aloko udapadi”. (S, N,V 422) —" 'This is the Noble Truth of
Suffering' — thus, O monks, inregard to things unheard of in tradition,
there arose in me the eye, the insight, the wisdom, the knowledge, the
light.” "Obhasajatam phalagam cittan - 'the mind lustre-become' and
'gone-to-Fruit'"; Nandiya Thag. (Thag. 1,3, 5).
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substantiality or stability, cannot stand up to the radiance of
wisdom. Hence they pale away and shrink into insignificance, as
do twilight stars on the advent of the moon, or the moon at
sunrise. Yet, in its lustre, wisdom supersedes even the sun, for the
suttas tell us thateven the latter pales before it:

Yattha apo ca pathavi - tejo vayo na gadhati

Na tattha sukka jotanti - ddicco nappakasati

Na tattha candimd bhdti - tamo tattha na vijjati

Yada ca attana vedi - muni monena brahmano

Atha ripa arapa ca - sukhadukkhd pamuccati.
—Ud.9

"There, where earth, water, fire, and wind no footing find,
There are the stars not bright, nor is the sun resplendent,
No moon shines there, there is no darkness seen.

And then when he, the Arahant, has in hiswisdom seen,
Fromwell and ill, from form and formless, is he fieed,""

The above '"Verse of Uplift' (Udana) occurring at the end of the
Bahiya Sutta was uttered by the Buddha with reference to Bahiya who
— as we saw above — met with a sudden death, having attained
Arahantship. At the Buddha's behest, monks cremate his body and
erect a cairn (thiipa) in honour of him, and at last question the Buddha
regarding details of Bahiya's rebirth. Then he revealed the fact that
Bahiya, being of mature wisdom, attained the goal with the minimum
of instruction in the Dhamma. The verse quoted above which the
Buddha thereupon utters is actually an inspired utterance of
admiration at Bahiya's unique feat and not a part of the Buddha's reply
proper. The monks, when they raised that question, were not aware of
the fact that Bahiya died as an Arahant. Hence the above reply would
have proved sufficient for them. These facts seem to have been
overlooked by the commentator Dhammapala who takes the verse to
be a description of the actual ‘anupddisesa Nibbana-dhatu' ('Nibbana
with no clinging left'), as the destiny of Bahiya after his death. He
seems to imply that the Buddha is here elaborating on that aspect of
Nibbana in reply to those monks. Consequently, such terms as water,

' See Introd. to Kevaddha Sutta (Tr.) in D. B. 1.
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carth, fire, air, stars, sun, moon and darkness, assume a certain degree
of grossness and banality in his interpretation. It is said that water,
earth, fire, and air do not find a footing in that '‘Nibbana- element,' and
that neither the planets nor the mighty sun nor the charming moon
appear therein to illuminate it. His explanation of the phrase 'there is
no darkness seen' (famo tattha na vijjati) exposes the inadequacy of
his interpretation. He asserts that the phrase serves to forestall a
possible doubt that if all these luminary bodies were not there in that
'Nibbana element', it would be utterly dark like the purgatory. Now, to
return to the imagery of the darkness of ignorance and the radiance of
wisdom, we may say that it is precisely because there is no darkness
(in the emancipated mind) that the stars, the sun and the moon do not
shine. They have paled away, ' their lustre having been superseded by
the intuitional effulgence.” Be it noted that the three verbs used in
connection with the stars, the sun and the moon, convey the sense that
they do not shine there — not that they are physically non-existent in
any mysterious realm beyond. Thus the allusion here, with its touch of
imagery (a feature as apt as it is recurrent in such inspired verses), is
most probably to that transcendental consciousness of the /iving
Arahant in which the concepts such as earth, water, fire, and air, stars,
sun, moon, darkness (of ignorance), realms of form and formless
realms, happiness and unhappiness, have lost their 'substantiality' in
more than one sense.

After what has been said above, we are now poised to examine
the following much vexed verse occurring in the Kevaddha Sutta.
(D.N))

' The sense of 'fading away' or 'decolouration' implicit in the

word 'virago' (detachment).
— See M. N. III. 240 ff., S. N. I. 23 5 III. 27, Itiv. 57.
* "Monks there are these four radiances (pabha). What four? The
radiance of the moon, the radiance of the sun, the radiance of fire,
the radiance of wisdom...... Monks, among these four, the
radiance of wisdom (parifia pabha) is indeed the most excellent.'
— A.N.1II. 139 f. Also see S. N. L. 6.
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Vifinanam anidassanam - anantam sabbatopabham
Ettha apo ca pathavi - tejo vayo na gadhati

Ettha dighaiica rassafica- anum thitlam subhasubham
Ettha namariica riipariica - asesam uparujjhati

Vifiiianassa nirodhena’ - etthetam uparujjhati.
—D.N.L.213

"Consciousness which 1is non-manifestative, endless, lustrous
on all sides,
Here it is that earth and water, fire and wind, no footing find.
Here again are long and short, subtle and gross, pleasant,
unpleasant,
Name and form, all these are here cut off without exceptions,
‘When consciousness comes to cease, these are held in check herein."

Here too some acquaintance with the context will be helpful. A
monk conceives the riddle, "Wherein do those four great elements
viz. earth. water, fire and air cease altogether?"”, and in order to get a
suitable answer, develops his psychic powers and goes from heaven
to heaven querying gods and Brahmas in vain. At last he approaches
the Buddha, and when the riddle is put to him, he remarks that it is not
properly worded and therefore reformulates it thus, before giving his
solution in the verse quoted above:

"Kattha dapo ca pathavi - tejo vayo na gadhati
Kattha dighaiica rassarica - anum thiilam subhasubham
Kattha namarica riparica - asesam uparujjhati?

"Where do earth and water, fire and wind - long and
short, fine and coarse,
Pleasant and unpleasant, no footing find - Where is it that
name and form
Are held in check with no trace left?”

According to the Buddha's reply, earth, water, fire and air do not
find a footing, and long, short, subtle, gross, pleasant, unpleasant and
name and form are completely cut off in a consciousness which makes
nothing manifest ' and which is infinite and lustrous all-round.” It is
very likely that the reference again is to the anifia-phala samadhi (the
'Fruit-of-Knowledge' concentration) of the Arahant. Though less
obvious, the string of negations is in general agreement with those

" ¢f.A.N.1.236;S.N.1.35; Sn.v. 1037.

* "Kattha nu kho ime cattaro mahabhiita aparisesa nirujjhanti, seyyathidar
pathavidhatu apodhatu tejodhatu vayodhatii'ti?””
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' For this particular sense of the term anidassana, see Kakaciipama S. (M.

N. 1. 127): "Ayam hi bhante akaso ariipt anidassano, tattha na sukaram
ripam likhitum riipa-patubhavam katum. "

"This sky, Lord, is non-material and non illustrative, it is not easy to paint
apicture there or to make manifest pictures there."

Nidassana in its popular sense of 'illustration' means something that
makes clear what is not already clear. Also see A. N. V. 61: ummapupphan

nilam nilavannam nilanidassanam nilanibhasam. "The flax flower, blue,
blue coloured, manifesting blue, shining blue."

* The radiance of wisdom in its all-encompassing and penetrative aspects,
which make it a vision and not a view.

Areference to a 'lustrous mind' is also found at A. N. 1. 10:

"Pabhassaram idam bhikkhave cittam, taiica kho agantukehi
upakkilesehi upakkilittham. Tam assutava puthujjano yathabhiitam
nappajanati. Tasma assutavato puthujjanassa cittabhavna natthi'ti vadami.
Pabhassaram idam bhikkhave.... upakkilesehi vippamuttam. Tam sutava
ariyasavako yathabhiutam pajanati. Tasma sutavato ariyasavakassa
cittabhavana atthi'ti vadami.

"This mind, monks, is luminous, but it is defiled by taints that come from
without. But this the uninstructed manyfolk understand not as it really is,
wherefore for the uninstructed manyfolk there is no cultivation of the mind, I
declare. This mind, monks, is luminous, and it is cleansed of taints that come
from without. This the instructed noble disciple understands as it really is.
Wherefore, for the instructed noble disciple there is cultivation of the mind, I
declare."—G@G.S. 1.8.
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that occur elsewhere in like contexts. Terms like long and short, subtle
and gross, pleasant and unpleasant as well as name-and-form could
easily be comprehended by the standard phrase 'whatever is seen,
heard, sensed, cognized, attained, sought after and traversed by the
mind’. The last line of the verse stresses the fact that the four great
elements do not find a footing — and that name-and-form
(comprehending them) can be cut off completely — in that
anidassana-vininana (the 'non-manifestative consciousness') of the
Arahant, by the cessation of his normal consciousness which rests on
the data of sense experience. This is a corrective to that monk's notion
that the four elements can cease altogether ' somewhere — a notion
which had its roots in the popular conception of self-existing material
elements. The Buddha's reformulation of the original question and
this concluding line are meant to combat this wrong notion. It must
also be mentioned that the first and the last lines are basic in this verse
(cp. question and answer) since they stress that it is in the anidassana
vifiiana that a state of affairs similar to (though not identical with) the
one envisaged by the question of that monk, could at all be expected.
This consciousness of the Arahant is one that manifests nothing out of
our world of concepts. It does not ‘il-lustrate’ (Lat, lustro, 'bright")
anything though (or because) it is itself -all-lustrous,’ for darkness

In place of the verb 'mirujjhati' in the original question, the Buddha
makes use of the verb 'wparujjhati’. Hence it seems that we have to
distinguish between the meanings of these two. It is not improbable that
'nirujjhati’ conveys the sense of complete cessation (as in 'sainia vedayita-
nirodha') whereas 'uparujjhati’ implies a 'holding-in-check' or a 'cutting-
off'. This word would thus go well with the statement that the four elements
do not find a footing (na gadhati) in the jhanic consciousness of the
Arahant.

For this suggested sense of ‘uparujjhati’ see Maha-Saccaka Sutta (M.
N.): "So kho aham Aggivessana, mukhato ca ndsato ca assasapassasamni
uparundhim.” — "And I, Aggivessana, cut off in breathing and out-
breathing through the mouth and the nose."
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can never be illustrated or made manifest by light.' With his
penetrative insight * the Arahant sees through the concepts. Now, an
object of perception (@Grammana) for the worldling is essentially
something that is brought into focus —something he is looking at.
For the Arahant, however, all concepts have become transparent to
such a degree in that all-encompassing vision, that their boundaries
together with their umbra and penumbra have yielded to the radiance
of wisdom.’ This, then, is the significance of the word 'anantam’
(endless, infinite). Thus the paradoxically detached gaze of the con-
templative sage as he looks through concepts is one which has no
object (@rammana) as the point of focus for the worldling to identify
it with. It is a gaze that is neither conscious nor non conscious,’
neither attentive, nor non-attentive’ , neither fixed, nor not fixed’—a

gaze that knows no horizon.’

' See A.N.IL 24f.

*  nibbedhika-paiiiia, paiiia panivedha, aiiiiapativedha (pati-vyadh, ‘to

pierce')

Let this be an allusion to the three realms, kama (sensuous), ripa

(fine-material) and aripa (formless).

na sanini assa, sanni ca pana assa.

na manasikareyya, manasi ca pana kareyya.

na jhayati, jhdyati ca pana.

(1) Yassa jalint visattika - tanha natthi kuhifici netave
tam buddham anantagocaram - apadam kena padena nessatha.

— Dhp. 180

"By what track can you lead that Awakened One who is trackless and
whose range is endless and to whom there is not that entangling net
of craving to lead anywhere?"

(I) Duddasam anantam™ nama - na hi saccam sudassanam
patividdha tanhd - janato passato natthi kificanam. — Ud. 80
(* vI. recognised by the Comm. P.T.S. prefers ‘anattan’,)

“Hard to see is the 'endless' - not easy 'tis to see the truth.

Pierced through is craving- and naught for him who knows and sees."
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The traditional interpretation as given by Buddhaghosa follows a
different line altogether. To begin with, he presumes that the Buddha
reformulated the question of that monk because the latter implied
both the organic and the inorganic spheres by the terms earth, water,
fire and air, whereas the question should — so he observes —
legitimately refer only to the organic sphere. He therefore holds that
the question as reformulated by the Buddha narrows down the field to
the organic (. . . . upddinnam yeva sandhaya puccha). This
explanation does not appear plausible when we consider the fact that
repeatedly in the suttas the Buddha and his disciples dissolve the
dichotomy between the organic and the inorganic in matter. ' How
trivial the reformulated question becomes when Buddhaghosa's
stipulation is granted can best be exemplified by quoting him.

".. Digharassan ti santhanavasena updadaripam vuttam. Anum
thulan'ti: khuddakam va mahantam va iminapi upadaripe vanna
mattameva kathitam. Subhdasubhan'ti: subharica asubhaiica,
upadaripameva; kim pana upadaripam subham asubham ti atthi?
Natthi, itthanittharammanam pan'eva kathitam. Namariica
riparicati: namanca dighadibhedam riaparica...." —D.A. 1.

" '"Long-short": derived matter in terms of (a person's) stature is
meant here. 'Subtle-gross: small or big: by this too, just the
appearance of derived matter is implied. 'Pleasant-unpleasant'-
comely and ugly; derived matter again. Why? Is there anything called
comely and ugly in the case of derived matter? No. Just the pleasant
and unpleasant as objects (of perception) are meant. 'Name and form":
name and the (physical) form of said description, viz., long', etc."

According to this explanation, the terms 'long' and short',
'pleasant' and 'unpleasant', refer to an individual's bodily

Ya ceva kho pana ajjhattika pathavidhatu, ya ca bahira pathavidhatu,
pathavidhaturevesa - - -
— Maha Hatthipadopama S. (M. N.)

"And whatever earth-element that is in oneself and whatever earth-
element that is external to oneself, (in both cases) it is just the earth-
element."
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characteristics. 'Nama'is his name and 7ipa’is his body possessing
the above characteristics. We need hardly point out that the
significance of the question has failed to emerge in this explanation.
But as we shall see presently, this explanation begs the question. The
explanatory verse of the Buddha is now interpreted as an allusion to
Nibbana as the actual after-death destiny of the Arahant. The term
vifinana'is explained simply, though not convincingly, as Nibbana in
the sense that it-must-be-known' (viriatabban'ti vifinianam) and
‘anidassanam’ as that which cannot be illustrated by examples
(nidassanabhdavato). 'Pabhan ' is taken as a variant form of papan '
(ford). Thus sabbato-pabhan ('with fords all-round') connotes the
accessibility of Nibbana through any one of the thirty-eight objects of
contemplation. 'Having arrived at' this Nibbana (idam Nibbanam
agamma) all these organic manifestations of matter ‘cease altogether,
.. ." "It should be now sufficiently clear that the narrowed down
redefinition of the elements of matter has enabled Buddhaghosa to
interpret the verse in this manner.

In the Brahmanimantanika Sutta (M. N.) the first line of the
above expository verse recurs in a manner which corroborates the
interpretation we have advanced.

Vindianam anidassanam anantam sabbato-pabham  tam
pathaviya pathavittena ananubhiitam, dpassa dpattena
ananubhiitam tejassa tejattena. . . . vayassa vayattena. . . . bhiitanam.
bhutattena . . . devanam devattena . . pajapatissa pajapatittena. . . .

brahmanam brahmattena. . . dabhassaranam abhassarattena
...subha-kinnanam subhakinnattena . . . vehapphalanam
vehapphalattena... . abhibhussa abhibhuttena . . . sabbassa

sabbattena ananubhiitam.

"Consciousness which makes nothing manifest, infinite and
all-lustrous; it does not partake of the extensity of earth, the
cohesiveness of water, the hotness of fire, the movement of air, the
creaturechood of creatures, the devahood of devas, the Paja-
patihood of Pajapati, the Brahmahood of Brahma, the radiance of
the Radiant Ones, the lustre of the Lustrous Ones, the

' Buddhaghosa does not make any distinction in sense between ‘nirujjhati’

and wparujjhati.’ Thus he comments ‘uparujjhati ti nirujjhati.'— See fn, 1.
p.59.
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Vehapphalahood of the Vehapphala-Brahmas, the Overlordship of
the Overlord and the Allness of the All."

There can be little doubt that at least here we have to regard the list
of terms beginning with the four great elements in an abstract sense as
concepts.' In the commentary to this sutta, Buddhaghosa seems to
have revised his interpretations to some extent. While sticking to his
former rendering of the term Wififiana', he explains ‘anidassana’
somewhat differently. "It (Nibbana) is 'anidassana’in the sense that it
does not approach the range of visual consciousness"
(cakkhuvinfianassa apatham anupagamanato anidassanam nama,).
Again, the word 'anantam’is rendered as in the Kevaddha Sutta, but
his comment on the expression ‘'sabbato-pabham' shows an
improvement here. Preference is given here to the implications of
'pabhd’ as lustre: "more lustrous than anything else,’ since there is
nothing more luminous or purer or whiter than Nibbana." The second
alternative meaning given is that "it is either the lord above
everything or that it is not nonexisting anywhere, for it should not be
said that Nibbana is not to be found in any one of the (four) quarters
such as the east." The interpretation in terms ofa ford is here relegated
to the third and last place, whereas it was given the pride of place in
the commentary to the Kevaddha Sutta. The very fact that
Buddhaghosa advanced alternative explanations to the above
expression shows that he was in doubt as to its true significance. His
lack of consistency, and the inherent defects in his explanations in this
respect, are no less indicative of his doubts.

Two oft-quoted passages in the Udana, over whose interpretation
awide divergence of opinion prevails, may now be taken up.

() Atthi bhikkhave tad dyatanam yattha neva parhavi na apo na
akificanfidayatanam na neva sanna-nasannayatanam, nayam loko na
paro loko, na ubho candimasuriya. Tatra 'paham bhikkhave neva
agatim vadami, na gatim, na thitim, na cutim, na upapattin,

1

Note the similarity of this list to that found in the Milapariyaya Sutta (M.
N. 1). The quality referred to here probably corresponds to the first mode
of marifiana (imagining), viz., pathavim marninati ('imagines earth to be
earth'),

'sabbato pabhdasampannam' — This analysis of the compound to give a
comparative sense is not very apt.
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appatimhan appavattan andrammanan evetan esev'anto

dukkhassati. —Ud. 80

"There is, monks, that sphere wherein there is neither earth nor
water nor fire nor air, wherein is neither the sphere of infinite space,
nor that of infinite consciousness, nor that of nothingness, nor that of
neither-perception nor-non-perception; wherein there is neither this
world nor a world beyond, nor moon and sun. There, monks, I
declare, is no coming, no going, no stopping, no passing away, no
arising. It is not established, it continues not, it has no object. This,
indeed, is the end of suffering."

(I)  Atthi bhikkhave ajatam abhiitam akatam asankhatarm. No
c'etam bhikkhave abhavissa ajatam abhiitam akatam asankhatam
na yidha jatassa bhitassa katassa sankhatassa nissaranam
panndyetha. Yasmd ca kho bhikkhave atthi ajatam abhiitam akatam
asankhatam tasma jatassa bhitassa katassa sankhatassa
nissaranam panidayati ti.

—Ud. 80f; Itiv. 37.

"Monks, there is a not-born, a not-become, a not-made, a not-
compounded. Monks, if that not-born.... were not, there would be no
escape here from what is born, become, made, compounded.’ But
since, monks, there is a not born . . . therefore there is an escape from

' Sankhata denotes what is compounded, concocted or put together. In the

last analysis, it is the mind that does this, through its conative activities
impelled by the ego-illusion (abhisarikhatam, abhisaiicetayitam) The
Arahant pacifies completely this tendency towards compounding and
concocting (sabbasamkhara-samatha). Since herein mind is the maker, to
see penetratively the made (kata) as made, is to unmake it (akata), and to see
penetratively the compounded (sarikhata) as compounded, is to de-compose
it (asankhata). Where there is no 'putting-together' or compounding afresh,
there is no 'falling-apart' or decomposition, and thus the Arahant abides in
the Uncompounded element (asarkhata-dhatu) which itself is the Deathless
(amata).

cf. 'sankharanam khayam fiatva akatafifiiisi brahmana'. - Dhp, 383, "By
knowing the destruction of preparations, be thou O Brahmin, one-who-
knows-the-unmade."
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what is born, become, made, compounded."

Both passages are presented as exhortations on Nibbana with
which the Buddha inspired the assemblage of monks. Both begin
with an emphatic affirmative (atthi) and proceed in the form of a
series of negations. While discussing the nature of anina-phala-
samddhi (the 'Fruit-of-Knowlege' Concentration) with the help of a
specimen out of a number of thematic suttas, we have observed the
note of diffidence and wonderment ringing through the questions. We
have seen the emphatic tone characterising the replies. The paradox
posed by that peculiar samadhi of the Arahant also came up for
discussion. Hence the emphatic affirmative prefixed to these two
sutta passages need not surprise us. As for the two series of negations
in the respective passages, there does appear — prima facie —
considerable divergence in formulation. We shall therefore examine
them singly.

The former passage speaks, first of all, of an @yatana (sphere)' in
which the four material elements, the four formless realms, this
world, the world beyond, and the sun and moon are not found. We are
now sufficiently familiar with such formulations to be able to
identify them as referring to concepts and to resist the temptation to
read into them any gross physical sense. It is further said that in this
sphere there is neither coming nor going nor staying, neither dying
nor being born. Here again we have a reference to abstract notions
and not to actual facts implied by them. These notions are part and
parcel of our phenomenal world of relative concepts, and come
under the standard formula — 'whatever is seen, heard, sensed,
cognised, attained, sought after and traversed by the mind.' The last
three significant terms in the passage, viz, 'not established', 'not con-
tinuing', 'not having an object, are obvious allusions to the
'paradoxical gaze' or the transcendental consciousness of the

cf. ""When shall I attain to and abide in that sphere (tadayatanani) which
the noble ones now attain to and abide in?' Thus as he cherishes a desire for
the incomparable deliverances (anuttaresu vimokkhesu), anxiety arises in
him due to desire." — M. N.II1218.
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Arahant. These three terms (viz., appatittham appavattam
anarammanam) correspond respectively to his threefold deliverance
(vimokkho) — suniriato (void), appanihito (free from longing) and
animitto (signless).” Due to the penetrative vision of paiiiia
(wisdom), concepts become transparent (animitta - ‘signless’)
giving rise to utter detachment (appanihito) and the sage real-ises
the voidness of the world (susifiata.) 1t is in the 'light' of this
transcendental vision that he declares — as the Buddha did —"Void
is this world of anything that is self or of anything that belongs to
self" (suniiam idam attena va attaniyena va—S. N.1V. 54).

The latter Udana passage asserts that there is a state which is not-
born, not become, not made and not compounded; for if there were
no such state, there would be no possibility here of "stepping out
from the born, the become, the made and the compounded." This
'stepping-out' is effected here and now (Note: idha in the passage) in
that emancipated mind of the Arahant,” to which the latter set of terms
is inapplicable since all that is born, become, made and
compounded can be subsumed under that comprehensive formula to

' cf. Dhp. 92, Patis. 1163.

? Neither of the two Udana passages in question seems to refer to sasiia-
vedayita-nirodha-samapatti (the attainment of cessation of perceptions and
feelings) though in a sense it has an indirect connection with the a7ifia-phala.
In the former, consciousness is in temporary abeyance, and since there is no
ambiguity in regard to its content in terms of sa7i7id, such negations as those
we found in the first paragraph will be superfluous. However, it does have a
relevance to anifia-phala-samddhi as it is a prelude to the final 'stepping-out'
effected through pasisia. This fact would emerge from the following
reference.

Sanfniavedayitanirodhasamapattiya vutthitam kho davuso Visakha,

bhikkhum tayo phassa phusanti: sunifiato phasso animitto phasso
appanihito phasso'ti. —M.N.1.302, Ciila Vedalla S.

"Friend Visakha, when a monk has emerged from the attainment of the
stopping of perception and feeling, three impingements assail him:
impingement that is void, impingement that is signless, impingement that is
undirected." —M. L. S.1365.
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which reference has already been made. For a better appreciation of
the note of emphasis in this passage, one may also consider the
Zeitgeist at the advent of the Buddha. This was the time when the
Indian mind imbued with yogic traditions found itself in a dilemma:
'to be conscious or not to be conscious'.' The fact that even the most
rarefied realms of sense-perception were not reliable was sometimes
realised and the possibility of a way out of the network of sarisia
(perception) was a favourite subject of discussion at the assemblies
of ascetic groups, as we are told in the Potthapada Sutta (D. N.).
Some religious teachers of renown like Pokkharasati were
scornfully sceptic about such a possibility among human beings
(Subha Sutta, M. N.). Hence the fact that there is a break-through
here and nowneeds all the emphasis it rightly deserves.’

The negative terms which often characterise the definitions of
Nibbana are significant of the detachment from all that is worldly
and conditioned. It must be pointed out that whenever itis said that
the five aggregates should be viewed as not-self, it primarily refers
to those aggregates that are available for reflection to any specific
individual. There can be considerable variation in the quality of
the aggregates that any individual can muster for developing the

"' .. Saiid rogo, saiiia gando, saiiiia sallam; asaiida sammoho. Etari
santam etam panitam yadidam neva-sannia-nasannayatanan'ti — M. N.
(Parficattaya S.)

"Perception is a disease, a boil, a dart, and absence of perception is
delusion. This is peaceful, this is excellent, that is to say, the realm of neither-
perception-nor-non-perception.”

* - .. kamanam etam nissaranam yadidam nekkhammarh, rupanam etam
nissaranam yadidam daruppam, yam kho pana kifici bhiitam samkhatan
pariccasamuppannamn nirodho tassa nissaranam. Ima kho bhikkhave tisso
nissaraniya dhatuyo. —Itiv.,p. 61.

"Renunciation is the stepping-out from sense-pleasures, the formless
is the stepping-out from the (realms of) form. But whatever there is that is
become, compounded and conditionally arisen, cessation is the stepping-out
from it. These, monks, are the three elements of stepping-out."
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momentum required for utter detachment." For instance, the
aggregates reflected upon by one who makes the first jhana his
point of departure from Samsara would be qualitatively different
from those utilised by another with the second jhdna. As the
canonical simile’ goes, even as an archer or his apprentice first
practises on a straw-dummy or on a tablet of clay and afterwards,
when he has mastered the art, shoots even long distances, renting
asunder big objects by the flash of lightning, even so the aspirant
practises detachment on his set of aggregates reflecting upon their
impermanent, sorrow-fraught, not-self character, and thereafter
aims atthe 'Deathless Element' with the aid of a convenient phrase
suggestive of the very antithesis of his present predicament. This
is why the synonyms for Nibbdana, either explicitly or implicitly,
connote the negation of worldly imperfections. The words and the
phrases used serve as a target for his supreme detachment — a
target which he does not grasp but pierces through with the arrow
of wisdom.

The monk who succeeds in detaching his mind from his present
set of aggregates and aims at complete detachment which is the
'Deathless Element' or Nibbana, has one more hurdle to clear —a
subtle one at that. Unless he looks sharp and keeps to the moral of
the Parable of the Raft, he can sometimes conceive attachment
(raga) or delight (nandi) for those very concepts which he utilises
to attain Nibbana. It is as if he were to hold on to the overhanging
creeper with which he leaped across the stream, even when he is
well above the farther bank.’ The creeper hangs down from a tree
on the hither bank, hence unless he 'lets go' the firm hold with
which he had 'grasped' it, he will oscillate back again. Luckily for
him, however, the Anagamin ('Non-Returner') true to his name,
has developed his mind to that point of 'No-Return'
(anavattidhammo) where although he may hesitate for a brief

Eleven basic types are given at A.N.V. 346; Atthakanagara S. (M. N.).
See also Anenjasappaya S. (M. N.)
* AN.IV 243,

A simile used by Buddhaghosa (Vism. XXII), though its implications do
not seem to have been fully appreciated.

For an illustration of the Andgamin's subtle attachment see S. N. III. 126
ff. (Khema S.)
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while until the tension (sarikhara) ends, he lets go his hold before
the creeper can swing him back again. To echo the exclamation of
Ananda in the Anefijasappaya Sutta (M. N.): "Marvellous is it, O
Lord, extraordinary is it, O Lord, that the Lord, the Exalted One,
has preached to us the crossing of the flood by relative
dependence." (Acchariyam bhante abbhutam bhante! Nissdaya
nissayakirano bhagavataoghassanittharana akkhata.)

The Noble Disciple's humble aspiration as he fares on the Noble
Eightfold Path is: "Surely, there must be an end to this entire, mass of
suffering!"' When he says 'entire', he means 'entire'. He knows full
well that even the concept or concepts which he provisionally takes
hold of — all rafts, targets and creepers — are not worth clinging to
once they have served their purpose. Hence he entertains no qualms
concerning any form of absolute eternal existence, however subtle it
may be. He puts an end to this entire mass of suffering at the price of
all attachments gross or subtle (anupadaparinibbana).” That done,
his task is done (katan karaniyam,).

Papaiica and the Doctrine of Paticca-Samuppada

The analysis ofthe problem ofbondage and release interms of
concepts derives its validity from the fact that the possibility of
liberation here and now is essentially dependent on our success
in breaking down the vital nexus of egoistic attachment between
the mutually interdependent consciousness on the one hand and
name-and-form on the other. We are told that their inter-
dependence is similar to that of two standing bundles of reeds
which are mutually supported at the top, so that should one be
drawn the other must necessarily fall down. This mutual
dependence between them, as well as their relevance to the
problem of concepts, will be borne out by the following sutta
passages.

Appeva nama imassa kevalassa dukkhakkhandhassa antakiriya
pannayetha, (Itiv.,p. 89)

'Naniniatra sabbanissagga - sotthim passami paninam’' — S. N. 1. 54.
"Save by their renouncing all - no weal for beings do I behold.”
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()  Seyyathapi avuso dve nalakalapiyo anniamaniiam nissaya
timheyyum evameva kho avuso namaripapaccayd vinnanam
vififidnapaccayd ndamaripam namaripapaccayd saldyatanam
salayatanapaccaya phasso phassapaccayd vedana vedanapaccaya
tanhd tanhdpaccayd upddanam upddanapaccaya bhavo bhava
paccayda jati jatipaccaya jaramaranam sokaparidevadukkha-
domanassupayasa sambhavanti. Evam etassa kevalassa duk-
khakkhandhassa samudayo hoti. Tesafice advuso nalakalapinam ekam
akaddheyya ekd papateyya, apararice akaddheyya apard papateyya.
Evam eva kho avuso namariupanirodhd vinnananirodho,
vininananirodhd namardpanirodho ndamaripanirodha
salayatananirodho ... Evam etassa kevalassa dukkhakkhandhassa
nirodho hoti. —S.N.1I. 114.

"Just as if, friend, two bundles of reeds were to stand one
supporting the other, even so friend consciousness is dependent on
name-and-form, and name-and-form is dependent on consciousness,
and the six spheres of sense on name-and-form, contact on the six
spheres, feeling on contact, craving on feeling, grasping on craving,
becoming on grasping, birth on becoming, and old-age, death,
sorrow, lamentation, pain, unhappiness and despair are dependent on
birth. Thus is the arising of this entire mass of suffering. But, friend, if
one of those two bundles of reeds is drawn out, the other one would
fall down, and if the latter is drawn, the former one will fall down.
Even so, friend, with the cessation of name-and-form, consciousness
ceases, with the cessation of consciousness, name-and-form ceases,
with the cessation of name-and-form, the six sense-spheres cease
........ Thus comes to be the cessation of this entire mass of suffering."

(I)  Paccudavattati kho idam vinianam namariapamhad
naparam gacchati. Ettavatd jayetha va jivetha va miyetha va cavetha
va uppajjetha va, yadidam namaripapaccaya viinanam
vifiidnapaccayd namaripam namariupa paccayda saldayatanam ...
Evam etassa kevalassa dukkhakkhandhassa samudayo hoti.

—D.N.II.32 (Mahapadana S.)

"This consciousness turns back from name-and-form, it does not
go beyond. In so far can one be born or grow old or die or pass away or
reappear, in so far as this is, to wit, consciousness is dependent on
name-and-form, name-and-form on consciousness, the six sense
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spheres on name-and-form. . . . Thus comes to be the arising of this
entire mass of suffering."

(Ill) Ettavata kho Ananda jayetha va jiyetha va miyetha va
cavetha va uppajjetha va, eittavata adhivacanapatho, ettavata
niruttipatho, ettavata pannattipatho, ettavata pannidavacaram,
ettavatd vattam vattati itthattam pannapandya, yadidam namariapam
saha vifiiianena'.

—D.N.1IL. 63f. (Maha-nidana S.)

"In so far only, Ananda, can one be born, or grow old, or die, pass
away or reappear, in so far only is there any pathway for verbal
expression, in so far only is there any pathway for terminology, in so
far only is there any pathway for designations, in so far only is there
any sphere of knowledge, in so far only is the round (of samsaric life)
kept going for there to be any designation of the conditions of this
existence."’

—D.B.1I. 61

The interdependence between vififiana and namariipa in the
case of the worldling is such that the one turns back from the other
(paccudavattati) refusing to go further (naparam gacchati). This is
the vortex proper of all samsaric currents (ettavata vattam vattati)
which sooner or later engulfed all pre-Buddhist attempts at crossing
the fourfold flood.’ Hence a permanent solution had to be effected at
this very vortex, and an approach to the seething mass was rendered
possible by the fact that all pathways of concepts and designations
converged on it, providing sufficient scope for wisdom to work its
way through (ettavata pannavacaran). Perfect Wisdom, however,
could not be ushered in until all tendrils of samkhara feeding on
ignorance (avijja) have been torn asunder. This difficult feat the

Buddha accomplished, thereby extirpating all craving,' and thus
there broke upon his enlightened mind the relevance of the two links
‘avijja' and 'samkhara’ to the vicious cycle of rebirth. The almost
inseparable nexus of attachment between consciousness and name-
and-form' was severed’ and the sage found refuge in that anidassana
vinifiana wherefrom all currents turn back, and wherein the vortex
holds no sway.’

The commentary glosses over the key terms in this passage, with little

attempt to draw out their deeper implications.
2

T. W. and C. A. F. Rhys Davids, however, have sensed the importance of
this passage when they remark: "The little paragraph contains a great part of
modern psychology in the germ state." —D.B., 1. 61 fn. 2

75

visamkharagatam cittam-tanhanam khayam ajjhaga.’
— Dhp. 154.

Pahasi sankham - na ca manam ajjhaga
acchecchi tanham - idha namariipe

tam chinnaganthan - anigham nirasamni
pariyesamand najjhagamum
devamanussdidha va huramva

saggesu va sabbanivesanesu. —S.N.1. 12

"He cast out reckoning, no measuring he found,

Craving he cut off, in his name-and-form.

Thatbond-free one, from blemish and longing free,

Him, no gods or men in their search could ken,

Here or in worlds beyond, in heavens or inall abodes."
* Kuto sard nivattanti - kattha vattam na vattati
kattha namarica ripaiica - asesan uparujjhati
Yattha apo ca pathavi - tejo vayo na gadhati
ato sard nivattanti - ettha vattan na vattati

etthanamarica rilpaiica - asesam uparujjhati - ib.12.

"Wherefrom do currents turn back - where whirls no more the whirlpool?
Wherein are name-and-form - held in check with no trace left?

And where do earth and water - fire and air, no footing find?

Hence do all currents turn back - here whirls no more the whirlpool.

Here it is that name-and-form are held in check with no trace left.”
Cf.Ud. 75; Dhp. v.25; M. N. III. 239.
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The above-mentioned interdependence between visifiana and
namaripa is a corollary of the mutual dependence between nama
and riipa in their Buddhistic sense.' "Form' (rijpa) can secure a basis
in consciousness only in collaboration with 'name' (nama)” and this
is where the concept comes in. Though matter, in its gross
conventional sense, cannot be completely transcended so long as
one's physical body is there, 'name-and-form' as the concept of
matter can be dissolved or melted away through wisdom, as was
done by the Buddha and the Arahants. The concept is what it is, due

' Yehi Ananda akarehi yehi lingehi yehi nimittehi yehi uddesehi
namakayassa pannatti hoti, tesu akaresu tesu lingesu tesu nimittesu tesu
uddesesu asati, api nu kho ripakaye adhivacanasamphasso
paiiiiayetha'ti? — No hetam bhante. — Yehi Ananda akarehi...
ripakdyassa pannatti, tesu akaresu. . . . asati, api nu kho namakaye
patrighasamphasso paiiiiayetha'ti— No hetari bhante. — Yehi Ananda
akarehi....namakayassa ca rilpakayassa ca panniatti hoti, tesu akaresu . .
. asati, api nu kho adhivacanasamphasso va patighasamphasso va

panndayethd'ti? —No hetam bhante.
—D.N.:1I.62 (Maha-Nidana S.)

"Those modes, features, characters, exponents by which the aggregate
called name' is designated — if all these were absent would there be any
manifestation of a corresponding verbal impression in the aggregate called
'(bodily) form'?" — "There would not, Lord." — "Those modes, features,
characters, exponents by which the aggregate called '(bodily) form' is
designated — if all these were absent would there be any manifestation of an
impression of sense-reaction in the aggregate called 'name'?" —"There
would not, Lord " —"And if all those modes.. of both kinds were absent
would there be any manifestation of either verbal or sensory impression'?"
— "There would not, Lord."

* Vedana saiiia cetand phasso manasikaro, idam vuccatavuso naman.
Cattari ca mahabhiitani catunnarica mahabhiitanam upaddya ripam, idam
vuccatavuso ripanm —M. N., Samma ditthi S.

"Feeling, perception, conation, contact, attention — these, brethren, are
called 'name’. The four great elements and the matter derived from them —

rn

these, brethren, are called 'form'.
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to some kind of crystallization or fabrication, and this is brought
about by the fermenting-agent' — the '@savas’(influxes, cankers)
as they are called. The darkness of ignorance (avijja) is leavened,
as it were, by this ferment (@sava).' Now, one of the most regular
phrases that accompany the declaration of the attainment of
emancipation is: "Having seen through wisdom, his cankers are
made extinct" (panfidaya c'assa disva asava parikkhina honti).
Once the fermenting-agent is thus destroyed, concepts in the strict
sense of the term cannot occur in the emancipated mind (v. supra, p.
36), though he may think and speak with the help of worldly
concepts. Since the cankers which agglutinate the concept are no
more, the Arahant can render concepts non-manifest (anidassana)
in his jhanic consciousness with as much ease as (to use the
relevant canonical simile) a man whose hands and feet are cut off,
reflects and knows that he has lost his limbs (Sandaka S.: M. N ,
1.523). It may also be added that it is this fermenting-agent which
—inits dynamic manifestations as sarikhdaras — is instrumental in
graphically presenting before the consciousness of a dying
individual that concept or percept’ which serves as a footing for his
rebirth. The process of crystallization that follows is not
essentially different from the process whereby an idea becomes an
artifact at the hands of a craftsman, due to grasping and moulding.
The traditional simile of the potter is not yet obsolete.” His
grasping and moulding of the raw-material is but the outward
manifestation of his grasp on the concept of a pot. Once he loses his
grasp on the latter — that is, once the concept loses its reality for
him —he will automatically lose interest in the moulding of that
idea and no pot will result. Similarly, when concepts have lost their
fecundity for an individual, they will never fertilize or proliferate
into any kind of rebirth. As we saw above, the consciousness of the

Asavasamudaya avijjasamudayo, asavanirodhd avijjanirodho.- M. N.,
1. 54 (Sammaditthi S.)

"With the arising of cankers there is the arising of ignorance, with the
cessation of cankers there is the cessation of ignorance."

Any sign or symbol, not necessarily a linguistic one. Even the bare '
latency' (anusaya) is sufficient. See S. N. IL. 67.

Compare the simile of the painterat S. N. III. 151.
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Buddha and Arahants manifests nothing (anidassana) and is
devoid of that dynamic ferment (khinabija,; visamkharagatam
cittam). Hence it is that they pass away with a consciousness which
is unestablished (appatitthita-viiiiana — S.N., 1. 122). In other
words, their consciousness comes to an end (vifiianam attham
agama—Ud, 93).

In order the better to appreciate the above solution of the
Buddhato the problem of suffering, we may briefly contrast it with
the pre-Buddhistic attempts at release. These attempts, as a rule,
were inspired by a false dichotomy between 'mind' and 'matter'. In
search of a way out, they either pitted mind against matter (self
mortification, attakilamathanuyoga) or set matter against mind
(self-indulgence, kamasukhallikanuyoga). In the former case, the
yogins found themselves in a spiritual cul-de-sac with the dilemma
— 'to be conscious or not to be conscious' and the most they could
do was to develop the jhana of 'neither-perception-nor-non-
perception.' In the latter case, it was simply a question of 'to be or
not to be.' The former could not extricate themselves out of even
the most subtle jhanic experience possible at the worldly level,
because they developed an attachment to it, and hence they found
themselves reappearing in the formless realms (aripa loka). The
latter, due to their materialistic disregard for all ethics in their gross
indulgence, found themselves repeatedly shackled to lower realms
of sensuality (kamaloka). The one 'lagged behind' obsessed with
the concept of a metaphysical soul, whereas the other 'over-
reached' himself owing to his narcissistic attachment to his body.'
In either case whither they inclined thither they fell, yet what they
sought, that they did not find. Thereason was thatthey were led by
inclinations amassed through their bodily,verbal and mental
preparations (kaya- vaci- mano-samkhara) in their ethical
manifestations as the 'meritorious', the "demeritorious' and the
imperturbable' (puiinia-apuninia-anenijabhi samkhara). With their
triple paparica they created their own 'worlds' and found
themselves thrown into them.

' "Obsessed by two views, O monks, do some gods and men lag behind
(oliyanti) while yet others over-reach themselves (atidhavanti), Only they
do see that have eyes to see." —Itiv. 43.
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When viewed against this background, we see that the Buddha's
solution to the problem of 'escape from the world of suffering' was
based on a restatement of the whole problem. His vision into the
universal law of Dependent Arising with its three corollaries of
impermanence, suffering and not-self, exposed the fallacy of the rigid
dichotomy between mind and matter. He realised the conditioned,
phenomenal nature of the world, which necessitated a redefinition of
the concept of the world. Thus he declared that in the terminology (lit.
“discipline') of the Noble Ones (ariyassa vinaye) the 'world' is
indistinguishable from the concept thereof.

(I) "That by which one is conscious of the world, by which one has
conceit of the world — that is called 'world' in the Noble One's
discipline. And through what is one conscious of the world? Through
what has one conceit of the world? Through the eye, friends, through
the ear, the nose, the tongue, the body and the mind-- SN.1V.9 5

(IT) "That end ofthe world wherein one is not born, does not grow
old or die, pass away or reappear, that I declare, is impossible to be
known, seen or reached by travelling. But, friend, I do not declare that
one can make an end of suffering without reaching the end of the
world. Friend, I do proclaim that in this very fathom-long body, with
its perceptions and consciousness, is the world, the world's arising,
the world's cessation and the path leading to the world's cessation."

—A.N.II.48

(1) " 'The world, the world,' O Lord, they call it. In what sense, O
Lord, is there a world or a concept of a world?"

"Wherever, Samiddhi, there is the eye, the visible forms, the visual
consciousness and the things perceptible with the visual
consciousness, there is the world or the concept of it. Wherever there
istheear,...nose....tongue...,body..,.mind.

"Wherever, Samiddhi, there is no eye, no visible forms, no visual
consciousness and nothing perceptible with the visual consciousness,
there is neither a world nor a concept of a world... Wherever there is
noear...nose... tongue... body.... mind”"'

— SN.1V.39-40

" ¢f. M.N.1. 112. (Madhupindika S.)
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Thus the world is what our senses present it to us to be. However,
the world is not purely a projection of the mind in the sense of a
thoroughgoing idealism; only, it is a phenomenon which the
empirical consciousness cannot get behind, as it is itself committed to
it. One might, of course, transcend the empirical consciousness and
see the world objectively in the light of parsizia only to find that it is
void (surifia) of the very characteristics which made it a 'world' for
oneself.

To those who are complacently perched on their cosy conceptual
superstructures regarding the world, there is no more staggering a
revelation than to be told that the world is a void. They might recoil
from the thought of being plunged into the abysmal depths of a void
where concepts are no more. But one need not panic, for the descent
to those depths is gradual and collateral with rewarding personal
experience. Hence the three significant terms in Buddhist ethics,
anupubbasikkha, anupubbakiriya, anupubbapatipada ('gradual
training, gradual doing, gradual practice').” One can, therefore,
without inhibition, make use of the conceptual tools at his command
in his spiritual endeavours—only he must sharpen them, and
continue to sharpen them, until they wear themselves out in the
process of use.’ He has to be guided by the twin principles of
relativity and pragmatism. The spiritual training in Buddhism is
broad-based on the most elementary fact of experience —
dukkha. 1t proceeds onand culminates in experience. Experience
is itself the ultimate criterion of truth and not its predicability. Yet,
from the worldling's point of view, predicability is of the very
essence of truth.

'Akkheyyasaniiiino sattd - akkheyyasmim patitthita
akkheyye aparifindaya - yogam dyanti maccuno
akkheyyariica pariniidaya - akkhataram na manfiati
tam hi tassa na hotiti - yena nam vajju tam tassa natthi'
— S.N.L 11

It seems that the necessary precaution has been taken in the above
Samiddhi Sutta itself. In addition to the three factors, the eye, the visible
forms and the visual consciousness, it refers to a fourth, i. e. 'things
perceptible with visual consciousness.'

® M.N.L 479, M.N. 111. 1 ff.
* See M. N. 1. 411 (Apannaka S.).
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"Men, aware alone of what is told by names,
Take up their stands on what is expressed.
If this, they have not rightly understood,
They go their ways under the yoke of Death.
He who has understood what is expressed,
He fancies not, as to 'one who speaks'.
Unto him such things do not occur,
And that by which others may know him
That, for him, exists not."
—K.S. 1. 16ff.

Thus the worldling is at the mercy of concepts, but still the
Buddha shows how he can make the best out of a bad situation. He can
make use of the concepts themselves to develop insight into the
emptiness of concepts. What is necessary is a Middle Path between
the extreme views of existence and non-existence. According to the
Buddha, the worldling, for the most part, rests on the verbal
dichotomy of existence and non-existence. In the light of wisdom
both these extremes are proved false:

Dvayanissito khvayam Kaccayana loko yebhuyyena, atthi-
tariceva natthitanica. Lokasamudayam kho Kaccayana yathabhiitam
sammappannidaya passato yd loke natthita sa na hoti. Lokanirodham
kho Kaccayana. . . yd loke atthita sa na hoti.

Upayupdadanabhinivesavinibandho khvayam Kaccayana loko
vebhuyyena. Tarnicayam updyupdadanam cetaso adhitthanam
abhinivesanusayam na upeti na updadiyati nadhitthati atta meti.
Dukkhameva uppajjamanam uppajjati, dukkham nirujjhamanam
nirujjhatiti na kamkhati na vicikicchati aparappaccaya
nanamevassa ettha hoti. Ettavatd kho Kaccayana sammda ditthi hoti.

Sabbam atthiti kho Kaccayana ayam eko anto, sabbam natthiti
ayam dutiyo anto.
Ete te ubho ante anupagamma majjhena Tathdagato dhammanm
deseti avijja paccayd sanikhara. . . .
—S.N.IL. 17

' Namam sabbar anvabhavi - nama bhiyo na vijjati
namassa ekadhammassa - sabbeva vasamanvagu — S. N. 1. 39

" Name has conquered everything - higher than name there's none;
To name - to this one thing - is subject everyone."
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"This world, Kaccayana, usually bases (its views) on two things,
on existence and non-existence.

"Now he who with right insight sees the arising of the world as it
really is, does not hold with the non-existence of the world. And he
who with right insight sees the passing away of the world as it really
1s, does not hold with the existence of the world.

"The world, for the most part, is given to approaching, grasping,
entering into and getting entangled (as regards views). Whoever does
not approach, grasp, and take his stand upon that proclivity towards
clinging, approaching and grasping, that mental standpoint, namely
the thought: 'This is my soul'; he knows that what arises is just 1l and
what ceases is just I1l. Thus he is not in doubt, is not perplexed and
herein he has knowledge that is not merely another's. Thus far,
Kaccayana, he hasright view.

" 'Everything exists' — this is one extreme. 'Nothing exists' —
this is the other extreme. Not approaching either of those extremes,
the Tathagata teaches the Doctrine by the middle-way. 'Conditioned
by ignorance, preparations come to pass.......

—K.S 1. 12

In conceptual terms this Middle Path would mean that there is
anarising (uppdda), apassing away (vaya) and an otherwiseness in
persistence (thitassa annathatta) of phenomena. It might even be
summed up in paradoxical terms as a series of intermittent
'arisings' and 'passings away' with nothing that arises and passes
away — a flux of becoming (bhavasota). But this is as far as
concepts go, and the rest has to be accomplished through intuitive
wisdom. The primary significance of the formula of Dependent
Arising lies here. Lists of phenomena, both mental and material,
are linked together with the term ‘paccaya’ or any of its
equivalents,” and the fact of their conditionality and non-
substantiality is emphasised with the help of analysis and
synthesis. Apart from serving the immediate purpose of their
specific application, these formulas help us to attune our minds in

Such as, hetu, nidana, samudaya, pabhava, upanisa.
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order to gain parsinia. Neither the words in these formulas, nor the
formulas as such, are to be regarded as ultimate categories. We
have to look not so much at them as through them. We must not
miss the wood for the trees by dogmatically clinging to the words
in the formulas as being ultimate categories. As concepts, they are
merely the modes in which the flux of material and mental life has
been arrested and splitup in the realm ofideation, as for instance in
the case of milk, curd, butter and ghee.! From the worldling's
point of view, they are infested with the problems of identity
and difference, which tend to resolve themselves into extreme
notions of absolute existence and non existence. The main purpose
of the formula of Dependent Arising is to blaze the Middle Path of
conditionality as summed up inthe abstract principle:

Seyyathapi Citta gava khiram, khiramha dadhi, dadhimha navanitam,
navanitamha sappi, sappimha sappimando; yasmim samaye khiram hoti
neva tasmim samaye dadhiti samkham gacchati, na navanitanti samkham
gacchati, na sappiti, . . . na sappimandoti .. khirantveva tasmim samaye
samkham gacchati; yasmim samaye dadhi hoti. . . . navanitam hoti. . - sappi
hoti ... sappimando hoti neva tasmim samaye khiranti samkham gacchati,
na dadhiti.... na navanitanti, . . . na sappiti ... sappimandotveva tasmim
samaye samkham gacchati. Evameva kho Citta yasmim samaye olariko
attapatilabho hoti - pe - Yasmim Citta samaye ariipo attapatilabho hoti,
neva tasmim samaye olariko attapatilabhoti samkham gacchati, na
manomayo attapatilabhoti samkham gacchati, ariipo attapatilabhotveva
tasmim samaye samkham gacchati. Ima kho Citta lokasamariiia
lokaniruttiyo lokavohdra lokapaniniattivo yahi Tathagato voharati
aparamasanti. —D.N.1.202

"Just, Citta, as from a cow comes milk, and from milk curds, and from curds
butter, and from the butter ghee, and from the ghee junket; but when it is milk, it is not
called curds or butter or ghee or junket — and when it is curds, it is not called by any
of'the other names and so on.

"Just so Citta, when any one of the three modes of personality (i.e., the gross, the
mental and the formless) is going on, it is not called by the names of the others. For
these, Citta, are merely names, expressions, turns of speech, designations in common
use in the world. And of these a Tathagata (one who has won the truth) makes use
indeed, butisnot led astray by them."

—D.B.T 263
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Imasmim sati idam hoti,
Imass'uppada idam uppajjati
Imasmim asati idam na hoti,
Imassanirodha idam nirujjhati.
— M. N.IIL 63

"When this is, this comes to be; with the arising of this, this arises;
when this is not, this does not come to be, with the stopping of this,
this is stopped."

All the formulas of Paticca Samuppada are specific applications
of this principle. When applied to the phenomena of our daily
experience, this principle enables us to wean our minds from the
tendency to rest on the concepts of existence and non-existence. As a
preliminary step towards this end, those two concepts are replaced by
the two terms ‘uppada’ (arising) and ‘vaya' (decay), These latter
enable us to view the two extremes rightly (samma ditthi) as they are
suggestive of conditionality. In developing samatha and vipassana
(calm and insight), the mind is made to oscillate between these two
terms with ever increasing momentum, spurred on by the three
signata: anicca (transience), dukkha (suffering) and anatta (not-self).
At the peak of intensity in this oscillation, the lingering notions of
existence and non-existence wane into insignificance since the mind
now hardly rests on them. The three signata involved in the oscillation
have by now built up a powerful motive force of detachment. So the
mind 'gets weary of' (nibbida) the extremes, and decides to 'step out'
(nissarana) of the process. Hence he cuts off the thread of selfhood —
already made slender as at the stage of neither-perception-nor-non-
perception (nevasannanasanndyatana) — the thread by which his
mind was oscillating under the artificial superstructure of concepts.
As he lets go selthood, he touches the realm of cessation (‘so
nirodham phusati' - Potthapdda Sutta). Thus the distressful tension
abates (dukkhiipasama), the mental synergies are allayed
(samkharipasama), and the triple process of conceptualisation
subsides (papanicaviipasama). Along with the concepts of the
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extremes, that of a middle also disappears. In short all concepts lose
their significance for him (paparnicasamkha-pahana). As for the
relevance of the metaphor of mental pendulum that we have adopted
in this connection, attention may now be drawn to the following
passage of the Uddana' dealing with the problem of Nibbana.

Nissitassa ca calitam, anissitassa calitam natthi, calite asati
passaddhi, passadhiyd sati nati na hoti, natiya asati agatigati na hoti,
agatigatiya asati cutilpapato na hoti, cutipapate asati nevidha na
huram na ubhayamantare, esevanto dukkhassati ... Ud. 81. (See also
Netti, 65 ff.)

"For him who clings, there is wavering, for him who clings not
there is no wavering. Wavering not being, there is calm; calm being,
there is no bending; bending not being, there is no coming and going;
coming and going not being, there is no death and birth; death and
birth not being, there is no 'here', no 'yonder', nor anything between
the two. This indeed is the end of I11."

The word 'nissita’ (lit. resting on') is reminiscent of the Buddha's
sermon to Kaccayana on the two extremes. This being so, the rest of
the passage accords well with the metaphor. To one who rests on the
verbal dichotomy, there is mental unsteadiness or irritability. Hence
to him who does not rest on it, there is no such irritability. The absence
of irritability brings about tranquility of mind. The tranquil mind has
no inclination towards conceptual distinctions of two extremes or of
any middle position. This release from the bondage of concepts is
itselfthe end of suffering.”

' The passage occurs also at M. N. I11. 266.

’ The commentaries try to give a concrete content to the dichotomous
concepts occurring in this passage. It appears, however, that the expressions
like 'agati-gati' and 'cutilpapata’ as they are used here, do not refer to actual
death and birth but merely stand for the abstract concepts of the same. This
will be clear from the following passage where, cutiipapata’is taken as the
causal antecedent of ‘Gyatim-jati-jaramarana’ (future birth, decay and
death).
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Abiding in the Void

Amore lucid illustration of the fact that the descent into Susiriata
is gradual and collateral with experience, can be found in the Cii/a
Suiifiata Sutta of the Majjhima Nikaya. There we see Ananda
inquiring of the Buddha with some diffidence whether the Lord
actually meant what he said, when he declared at the township of
Nagaraka that he used to spend most of the time 'abiding in the void'
(suiiiiataviharena). The Buddha reassures Ananda, adding that not
only in the past but at present also he is used to 'abiding in the void'.
Then he proceeds to explain the 'true unperverted and pure descent
into the void' (yathabhucca avipallatthd parisuddhad
suniniatavakkanti). In keeping with his empirical approach, the
Buddha begins from his immediate surroundings - the Monastery of
Pubbaramaitself.

Seyyathdapi ayam Migaramdtu pdasado suiifio
hatthigavassavalavena, suiifio jataruparajatena, Suiiiio
itthipurisasannipdtena; atthi cevidam asuiifiatam yadidam
bhikkhusamgharm paticca ekattam, evameva kho Ananda, bhikkhu
amanasikaritva gamasannam amanasikaritva manussasannam
aranfiasanfiam pavicca manasikaroti ekattam. Tassa aranfiasanidaya

" Yato ca kho bhikkhave no ce ceteti, no ca pakappeti no ca anuseti,
arammanam etam na hoti viifianassa thitiya, arammane asati patittha
vinfanassa na hoti. Tad appatitthite viiinane avirillhe, nati na hoti, natiya
asati agatigati na hoti, agatigatiya asati cutilpapato na hoti, cutiipapate
asati ayatim jatijaramaranam sokaparidevadukkhadomanassupayasa
nirujjhanti ....,Evametassa kevalassa dukkhakkhandhassa nirodho hotiti.

—S.N.IL. 67

"But, on the other hand, monks, if one does not will, nor entertain
thought-constructions, nor has proclivities, then this does not become an
object for the persistence of the consciousness. The object not being there,
there is no stationing of consciousness; consciousness not being stationed
and not having grown, there is no bending; bending not being, there is no
coming or going; there being no coming and going, there is no decease or
birth; there being no decease or birth, there is no future birth, old age, and
death, grief, lamenting, suffering, sorrow, and despair. Such is the cessation
ofthis mass of I11.”

—K.S.1I. 46-47
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cittam pakkhandati pasidati santitthati adhimuccati. So evam
pajanati: Ye assu daratha gamasaniiam pavicca, tedha na santi; ye
assu daratha manussasanniam paticca tedha na santi; atthi cevayam
darathamatta yadidam arafifiasaiifiam paticca ekattanti. So:
‘Suniniamidam sanndagatam gamasanndayati pajanati; sunfiamidam
sanndgatam manussasaniayati pajanati. Atthi cevidam asuniiiatam
yadidam araniniasaniiam paticca ekattanti. Iti yam hi kho tattha na
hoti, tena tam sufnifiam samanupassati; yam pana tattha avasittham
hoti, tam santam idam atthiti pajanati. Evampissesa Ananda
yathabhucca avipallatthd parisuddhd suniniatavakkanti bhavati.

—M.NL.IIL. 104

"As this palace of Migara's mother is empty of elephants,
cows, horses and mares, empty of gold and silver, empty of
assemblages of men and women, and there is only this that is not
emptiness, that is to say, the oneness grounded on the order of
monks, even so Ananda, a monk, not attending to the perception
of village, not attending to the perception of human beings,
attends to the oneness grounded on the perception of forest. His
mind is satisfied with, pleased with, set on and freed in, the
perception of forest. He comprehends thus: 'The disturbances
that might be resulting from the perception of village do not exist
here; the disturbances that might be resulting from the perception
of human beings do not exist here. There is only this degree of
disturbance, thatis to say, the oneness grounded on the perception
of forest.' He regards that which is not there as empty of it. But in
regard to what remains there, he comprehends, 'This is' because it
is. Thus, Ananda, this comes to be for him a true, unperverted and
puredescentinto emptiness..."

In much the same manner as above, the Buddha describes how a
monk gradually and by stages attains to the perception of the earth as
the object of meditative absorption (pathavisaiinida), the perception of
the infinity of space (@kasanaricdyatanasarnna), the perception of the
infinity of consciousness (vififianaricayatanasaniia), the perception
of nothingness (akiricaniniayatanasaiiida), the perception of neither
perception nor-non-perception (nevasannandsaniayatanasania),
and the mental concentration based on the signless (animittam
cetosamdadhi). At the last mentioned stage, he knows that he is
experiencing only those forms of 'disturbances' (daratha) arising
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from the body endowed with the six sense-spheres, due to the fact that
he is living. Then again he reflects on the mental concentration on the
signless, and his mind delights and abides therein. He now begins to
reflect thus: "Ayampi kho animitto cetosamadhi abhisamkhato
abhisaricetayito. Yam kho pana kifici abhisamkhatam
abhisaficetayitam tadaniccam nirodhadhammam . . .. ". "This
concentration of mind that is signless, is effected and thought out. But
whatever is effected and thought out, that is impermanent and liable
to cease." Even as he knows and sees thus, his mind is released from
the cankers of sense-pleasures, of becoming and of ignorance. In
freedom, he has the knowledge that he is freed and he comprehends
that he has attained the Goal. He introspects and finds that while those
disturbances that might arise from the three cankers are no longer
there, he is still subject to whatever disturbances that might arise from
his body with its six sense-spheres due to the fact that he is alive.
Accordingly he determines the fact of voidness, being faithful to the
findings of his introspection. The Buddha sums up the discourse by
asserting that this is the true, unperverted, pure and supreme descent
into voidness. ("Evamassa esa Ananda yathabhucca avippallattha
parisuddha paramanuttara suiifiatavakkanti bhavati'.)

Limitations of the Dialectical Approach.

This sutta, which brings out the early Buddhist attitude to
Sunifiatd, has a moral for the dialectician himself. The history of
Buddhist thought bears witness to the fact that there is a danger
lurking behind the dialectical skill to blow up concepts. The
dialectician might sometimes develop a complex of his intellectual
superiority and proceed to demolish indiscriminately all concepts and
theories around him, subjecting them to ridicule. He might throw all
ethics to the winds and lull himself into the beliefthat he has arrived at
the Truth. He might even hide his sceptic head ostrich-like in a mass
of dialectical verbiage, in a vain attempt to escape the concepts of the
'dull-witted worldlings'. Such wiseacres are haunted and balked by
those very concepts the moment they peep out - or maybe even before
that — for the simple reason that the paradoxes true of the
emancipated sage are not true of them. The purpose of developing a
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dialectical consciousness is not to play intellectual hide and seek, but
to be alive to the unsound facts of experience within and without
oneself. Hence the dialectician has to realise the fact that he is at the
mercy of concepts even in his dialectical attempt to demolish
concepts. This chastening thought should humble him all the more
and prod him on to transcend them with whatever tools there are
within his reach. A dream may be proved false in the light of waking
experience, but all the same, itis relatively true as a fact of experience.
Similarly, the deluding character of concepts is a fact of experience
and must not be ignored on that account. Concepts, for all their
vicious potency to delude us, are not to be blamed per se, for they are
merely objectifications or projections of our own tanhd, mana and
ditthi—our cravings, our conceit, and our views. Hence, in the last
analysis, concepts have to be tackled at their source. They are not so
much to be demolished, as to be comprehended and transcended. The
attempt to dislodge concepts at the purely intellectual level leads to
infinite regress in thought, as will be evident from the following
dialogue between the Buddha and the wandering ascetic
Dighanakha.

"I, good Gotama, speak thus; I am of this view: 'All is not
pleasing tome.'

"This view of yours, Aggivessana: 'All is not pleasing to me' -

does this view of yours not please you?"

"If this view were pleasing to me, good Gotama, this would be
like it too, this would be like it too."

"Now, Aggivessana, when those, the majority in the world, speak
thus: 'This would be like it too, this would be like it too' — they do not
get rid of that very view and they take up another view. Now,
Aggivessana, when those, the minority in the world, speak thus: 'This
would be like it too, this would be like it too' — they get rid of that
very view and do not take up another view."

—M.L.S.11170; (M. N.1.497 ff)

The Buddha, however, granted that Dighanakha's view is nearer
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detachment when compared with its opposite view, 'all is pleasing to
me'. Dighanakha, for a moment, was elated, thinking that the Buddha
was praising and upholding his view without reserve. But he was
disillusioned when the Buddha went on to show how the very
dogmatic view that all views are unacceptable can itself give rise to
suffering:

"As to this, Aggivessana, those recluses and brahmins who speak
thus and are of this view: 'All is not pleasing to me', if a learned man
be there who reflects thus: 'If  were to express this view of mine that:
"all is not pleasing to me", and obstinately holding to it and adhering
to it, were to say: "This is the very truth, all else is falsehood", there
would be for me dispute with two (view - holders): both with
whatever recluse or brahmin who speaks thus and is of this view. "All
is pleasing to me," and with whatever recluse or brahmin who speaks
thus and is of this view: "Part is pleasing to me, part is not pleasing to
me" — there would be dispute for me with these two. If there is
dispute, there is contention; if there is contention there is trouble; if
there is trouble, there is vexation.' So he, beholding this dispute and
contention and trouble and vexation for himself, gets rid of that very
view and does not take up another view. Thus is the getting rid of
these views, thus is the casting away of these views."

Incidentally, this dialogue' is of refreshing relevance in view
of certain misconceptions among modern philosophers who
overestimate the value of dialectics. One might do well to compare
it with these observations by Dr. T. R. V. Murti in his defence of the
Madhyamikasystem. (The Central Philosophy of Buddhism):

"...The dialectic as 'Sinyatda' is the removal of the constrictions
which our concepts, with their practical or sentimental bias, have put
on reality. It is the freeing of reality of the artificial and accidental
restrictions, and not the denial of reality. Sinyata is negation of
negations; it is thus a reaffirmation of the infinite and inexpressibly

According to the Dighanakha Sutta, Ven. Sariputta attained arahanthood
having listened to this dialogue.
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positive character of the Real." (p. 160)

"Criticism of theories is no theory. Criticism is but the awareness
of what a theory is, how it is made up; it is not the proposing of a new
theory. Negation of positions is not one more position. Dialectic, as
analysis, does not impose any new thing: it reveals rather than add or
distort...." (p. 161)

".. The conflict of opposed theories and stand-points is resolved in the
Madhyamika by analysing each theory and exhibiting its inner flaw;
the dialectic dissolves theories without residue; it does not precipitate
another theory...." (p. 305)

"...Criticism is deliverance of the human mind from all entanglements
and passions. It is freedom itself. This is the true Madhyamika
standpoint, ..." (p.41)

We are afraid that this picture of the dialectic is somewhat
overdrawn. Such a complacent attitude towards the omnipotence
of the dialectic is not without its dangers. This fact is revealed in
certain strands of thought in the Madhyamika system itself. A
typical illustration of the regression in thought may be seen in the
series of repeated negations which were supposed to culminate in
Absolute-Voidness (atyanta-sunyatd). There was also a tendency
to hypostatise the abstract concept of Sinyatd and make it an
Absolute — some eternal principle from which everything comes
out and to which everything ultimately returns. As regards this
latter trend, it is significant that in the Cila Suniiata Sutta the
Buddha emphasises - though in a very matter-of-fact tone - that
'surifiatd' is as much a relative term as any other. Hence a dual
introspective analysis for ascertaining the experiential data of
which one's mind is void and of which one's mind is not void, is seen
to precede the determination of each stage of the experience of
voidness. The recurrent phrase. "He regards that which is not there
as empty of it. But in regard to what remains there, he
comprehends: 'This is', because it is" brings out this criterion in
simple terms. The criterion holds good even for the highest stage of
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the experience of voidness (paramanuttara sunnatavakkanti)
described in the sutta. At this stage the mind is void of the cankers of
sense-desires, existence and ignorance, but there is still a fact of
experience which is not void, namely, the painful physical
experiences that might arise due to the fact that one is living. So
then, there is no necessity to hypostatise the concept of susniniata.
Instead of resorting to an absolutist conception of voidness by
confusing the three path-ways of conventional usage regarding
temporal notions, one must be realistic enough to recognise the
present as the present, the past as the past, and the future as the
future. The stages of voidness would thereby harmonize with the
levels of experience.

"Monks, there are these three pathways of conventional usage, of
nomenclature, of designation, which are not being confused, have
never been confused, will not be confused and are not despised by
monks and recluses who are wise. And what three? Whatever material
form that is past, has ceased, has undergone change, 'has been' is its
reckoning, its appellation, its designation. It is not reckoned in terms
of 'is' and 'will be." Whatever feeling. ...perception, ... preparations,.

nl

.CONsciousness. . ..

It appears that two words coming up again and again in the Citla
Sunifiata Sutta would, if correctly appreciated, serve to keep the
dialectician in his proper place. The first of them, daratha ('distresses,'
'disturbances'), painfully reminds him of those unpleasant facts of
experience which cannot be deceived by any amount of dialectical
skill on his part. The second — which is perhaps the more insinuating
— is the word avipallattha, 'unperverted', used to describe the pure
and proper descent into voidness. This word, by implication, would

1

Tayo'me bhikkhave niruttipatha adhivacanapathd pannattipatha
asamkinna asamkinnapubba na samkiyissanti appatikuttha samanehi
niruddham viparinatam ahositi tassa sankhd, ahositi tassa samannd,
ahositi tassa pannatti. Na tassa sankhd. atthiti, na tassa sankha bhavissatiti.
ya vedand. ... ya sanna.... .ye sankhara ... yam viiianam.... ."

—S.N.III. 71-72
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mean that any other supposed mode of descent into voidness, such as
the dialectical method, would be a perversion. A perversion indeed
would it be if one contrives to jettison the raft and jubilate over it, even
before setting out for the further bank. A better illustration of such
perversion may be seen in the parable which gave the Alagaddipama
Sutta ('Discourse on the Parable of the Water-snake') its name:

"Monks, it is like a man walking about, aiming after a water-
snake, searching after a water-snake, looking about for a water-snake.
He might see a large water-snake and he might take hold of it by a coil
or by its tail; the water-snake, having rounded on him, might bite him
on his hand or arm or on another part of his body; from this cause he
might come to dying or to pain like unto dying. What is the reason for
this? Monks, it is because of his wrong grasp of the water-snake. Even
so, monks, do some foolish men here master dhamma — the
discourses in prose, in prose and verse, the expositions, the verses, the
uplifting verses, the 'as it was-saids', the Birth Stories, the Wonders,
the Miscellanies. These, having mastered that dhamma, do not test the
meanings of these things by intuitive wisdom, and these things whose
meaning is untested by intuitive wisdom do not become clear; they
master this dhamma simply for the advantage of reproaching others
and for the advantage of gossiping and they do not arrive at that goal
for the sake of which they mastered dhamma. These things, badly
grasped by them, conduce for a long time to their woe and sorrow.
What is the reason for this? It is because of a wrong grasp of things."

—M.L.S.I.172(M.N. 1. 133)

The amusing story of the man who wished to carry the raft on his
head after crossing over, out of a naive sense of gratitude for it, may be
compared with the tragic story of the man who seized the snake by its
tail. If the former's position is ludicrous, the latter's is dangerous —
nay, suicidal. It may also be mentioned that the parable of the water-
snake was aimed at the recalcitrant monk Arittha, who
misrepresented the Buddha regarding his strictures on sense desires.
Arittha's misconceived theory was couched in these words:
"Tathaham bhagavata dhammam desitam ajanami yathd ye'me
antarayika dhamma vutta bhagavatd te patisevato nalam
antarayaya.” "In so far as I understand the dhamma taught by the
Lord, it is that in following those things called 'stumbling-blocks' by
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the Lord, there is no stumbling-block at all." We have no clear
indication in the sutta ' as to the dialectical process through which he
arrived at his -'paradoxical' conclusion; but the fact that he obstinately
held on to his view in the face of searching criticism by his fellow
monks seems to suggest that he did have some dialectics in him. We
seem to get a hint in the same direction in the Buddha's words cited
above. Perhaps here we are already dealing with an early instance of a
perversion of dialectics leading to moral anarchy. The attempt to
ignore the needs of psychology and ethics in the haste to grasp
intellectually the metaphysical subtleties nearer the Goal may be
figuratively compared with the attitude of the man who seized the
snake by the tail before subduing it. Though there were attempts to
assert the importance of ethics, the Madhyamika system with its
ruthless attack on concepts tended to overshoot itself in its dialectical
ebullience. Thus much of the significant service rendered by that
system of thought in exposing the futility of the preoccupation with
concepts in 'Hinayana' circles, was ultimately offset by its own
extravagances. It was rightly affirmed by the Madhyamikas, that the
Buddha had recommended the abandonment of all views including
that of sinyata.’ This affirmation, however, was belied as the system
lacked those 'built-in' safeguards against perversion that are to be
found in the Pali Nikayas. According to the early Buddhist standpoint,

' According to the Commentary (M. A. II. 103), Arittha's reasoning
proceeded on the following lines: "These householders, while enjoying the
five strands of sense - pleasures, become Stream-winners and Once-
Returners. Monks also see pleasant shapes with their eyes. . . experience
pleasant contacts with their bodies, and they use soft rugs and coverlets. All
this is allowable. Why, then, not the sight, the sound, the smell, the taste and
the touch of women? These too are allowable.”

* Siinyatd sarvadrstinan - prokta nihsaranamjinaih,
vesam tu sunyatadrstis- tanasadhyan babhdsire.
M. K. XIIT8

"Sinyatd has been preached by the Buddha as the abandonment of all
views; but those for whom sanyata itself is a view -they are said to be
incurable."
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the Middle Path consisted neither in the confrontation of every thesis
with its antithesis, nor in their synthesis, nor again in their total
refutation, but in a balanced understanding of the relative and
pragmatic value of concepts. Dialectical consciousness, therefore, as
an intellectual experience of the ultimate futility of concepts, is a
necessary but not a sufficient condition for the attainment of the Goal.
Nor is it a panacea for the all-pervasive dukkha. It is no doubt an
essential ingredient in samma ditthi, which is but the first step in the
Path. The ethical Middle Path lies right through conceptual
formulations as steps of training, which are to be made use of with
circumspection and detachment. The dialectician pledged to logical
consistency might regard this position as being riddled with
contradictions. We have on record a typical instance of such an
attitude in the words of the brahmin Magandiya in the Mdagandiya
Sutta (Sn.).

Na ditthiya na sutiyd na fianena Magandiyati Bhagava —

stlabbatenapi visuddhimaha

adittthiya assutiya annand

astlata abbatd nopi tena

ete ca nissajja anuggahaya

santo anissaya bhavam na jappe.

— Vs. 839

"It is said that purity does not result from views, learning,
knowledge, holy vows and ascetic practices, O Magandiya," (so said
the Buddha), "nor does it arise in the absence of views, learning,
knowledge, holy vows and ascetic practices. Abandoning them,
grasping none of them, and not dependent on any of them, one should
not crave for existence."

No ce kira ditthiya na sutiya na fianena - iti Magandiyo —
silabbatenapi visuddhimaha

aditthiya assutiya annand

astlata abbatd no pi tena

manfiemaham momuhameva dhammam

ditthiya eke paccenti suddhim.

—Vs. 840
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"If you say that purity does not arise from views, learning,
knowledge, holy vows and ascetic practices," (so said Magandiya)
"and also if you say that it does not arise in the absence of views,
learning, knowledge, holy vows and ascetic practices, then I consider
that your teaching is foolish, for some arrive at purity through views."

A detailed exposition of the validity of this apparently con-
tradictory position occurs in the Rathavinita Sutta (M. N.) in the form
of'a dialogue between Sariputta and Punna Mantaniputta. The simile
of the relay of seven chariots, by which Punna illustrates the inner
consistency of the seven stages of purity, will serve to drive home the
twin principles of relativity and pragmatism.

"It is as though, brother, while King Pasenadi was staying in
Savatthi, something to be done urgently should arise in Saketa, and
seven relay chariots would be arranged for him between Savatthi and
Saketa. Then, brother, King Pasenadi of Kosala, having left Savatthi
by the palace gate, might mount the first chariot in the relay, and by
means of the first chariot in the relay he would reach the second
chariot in the relay. . . the third.... the fourth. . . the fifth. . . . the sixth. .
..the seventh.. . and by means of the seventh chariot in the relay he
would reach the palace gate in Saketa.

"...Even so, brother, purity of moral habit is of purpose as far as
purity of mind; purity of mind is of purpose as far as purity of view....
purity through crossing over doubt.. . purity of knowledge and insight
into the Way and what is not the Way... . purity of knowledge and
insight into the course. . . . purity arising from knowledge and insight.
.. purity arising from knowledge and insight is of purpose as faras
utter Nibbana without attachment. Brother, the holy-life under the
Lord is lived for the purpose of utter Nibbana without attachment."

—ML.S.1.192

It apppears that the difference in approach between early
Buddhism and the Madhyamika system towards the problem of
concepts hinges on what might be called a subtle shift of emphasis in

the interpretation of the terms 'su7ifia’ and ‘atta’. In the Pali Canon we
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find a definition of the word 'su7ifia’ given by the Buddha himself in
reply to the following question of Ananda:

Suririo loko suninio lokoti bhante vuccati. Kittavata nu kho bhante
sunno lokoti vuccati?

Yasma ca kho Ananda suniriam attena va attaniyena va tasma
suniiio loko'ti vuccati. Kifica Ananda sunifiam attena va attaniyena
va?

"Cakkhum kho Ananda suiifiam attena va attaniyena va... ripa...
cakkhuvinifianam.. cakkhusamphasso suiifio attena va attaniyena
va....pe. .. Yampidam manosamphassapaccayd uppajjati vedayitam
sukham va dukkham va adukkhamasukham va tampi suiifiam attena
va attaniyena va."

—S.N. IV.54

- 'Void is the world! Void is the world!' they say, O Lord. Pray,
Lord, how far does this saying go?"

"Because the world is void of the self, Ananda, or of what belongs
to the self, therefore, is it said: "Void is the world'. And what, Ananda,
is void of'the self or of what belongs to the self? Eye, visual objects . .
.eye-consciousness. . . . eye-contact ... and whatever feeling, happy,
unhappy or neutral, that arises due to mind contact, that too is void of
the self or of what belongs to the self"

The world is called 'void' in the sense that it is devoid of a self
or of anything belonging to a self. It must be noted that the 'world'
in this definition corresponds to the totality of sense-experience
based on the six senses. The implication is therefore that no
element of experience can be regarded as one's self or as
belonging to oneself. 'A#td'has to be taken in its subjective
sense as the notion of a soul or an ego. Its characteristic is the
power to own and control. The Buddha has clarified this factin the
very first sermon he delivered on the characteristics of anatta
(Anattalakkhana Sutta, Vin.1.13,S.N.111.67).

"Body, monks, is not self. Now were this body self, monks, this
body would not tend to sickness, and one might get the chance of
saying in regard to body, 'Let body become thus for me, let body not
become thus for me'. But inasmuch, monks, as body is not self,
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therefore body tends to sickness, and one does not get the chance of
saying in regard to body, 'Let body become thus for me, let body not
become thus for me.'

"Feeling is not self. . Perception is not self.... preparations are not
self. .. consciousnessisnotself...."

"What do you think about this, monks? Is body permanent or
impermanent?"

"Impermanent, Lord."

"But is that which is impermanent painful or pleasurable?"
"Painful, Lord."

"But is it fit to consider that which is impermanent, painful, of a
nature to change, as '"This is mine,' 'This am [,' "This is myself'?"

"Itisnot, Lord."
"Isfeeling... perception.. preparations... consciousness ?....

"Wherefore, monks, whatever is body, past, future, or present, or
internal or external, or gross or subtle, or low or excellent, whether it
is far or near — all body should by means of right wisdom be seen, as
itreally is, thus: This is not mine, this am I not, this is not my self.

n

... . Whatever feeling.... perception. . . . preparations....
consciousness. ..."

— Bk.ofD.,IV20-2

Thus the main prong of attack is levelled at the concept of the
soul as the controlling agent who is capable of experiencing
happiness, which necessarily has to be permanent in order to be
perfect. It is true that what gives rise to this notion is the idea of
permanence or substantiality, but this latter is sufficiently rendered by
the term micca’. The illusion of substantiality is linked with the
psychological impulse for happiness (sukha), which in its turn
sustains the illusion of the ego (attd). Now, the Madhyamika system
often seems to stress this notion of substantiality underlying the
illusion of an ‘@tman’, thereby giving an objective twist to that word.
As already indicated, the word 'nicca’ by itself does sufficient justice
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to this primary notion of substantiality which originates at the
cognitive level. In 'sukha'and 'atta@ we have the affective and conative
reactions to the illusion of permanence. Hence selfhood is to be found
at the innermost conative impulses within the mind. It is not
something out there in the material objects or in concepts, for that
matter. It is what we attribute to them or superimpose on them.
Therefore, to believe that by merely demolishing concepts or theories
one can rise above them is to stop at the fringe of the problem. In
coining the two expressions, 'pudgala nairatmya' and 'dharma-
nairatmya’, the Madhyamikas seem to have ignored the original
significance of the term 'anatta’. According to the early Buddhist
point of view, there can be no basis for such a distinction since the
dharmas or elements, when they are regarded as being one's self or as
belonging to one's self, would thereby become objects of his mind and
part of his five aggregates. When it was said that one should look upon
all dhammas as anattd, it only meant that one has to regard them as not
being one's own self or a part thereof. Perhaps a better way to bring out
the crux of the present argument would be to pose the question
whether there will be any dharma-nairatmya left over to be realised,
when one has realised the so-called pudgala-nairatmya. It might of
course be urged in mitigation that what gave rise to the above two
expressions, was the very dogmatic attitude of the 'Hinayanists' in
clinging to the dharmas. But this does not appear to be sufficient
justification, since that dogmatic attitude of the 'Hinayanists' is
merely an indication that they have not grasped the full significance of
the nairatmya doctrine. If they had, they would no longer be dogmatic
with regard to the dharmas which are the objects of the sixth sense. In
any case, this confusion as to the basic issues involved seems to
have had its repercussions on the Mdadhyamika conception of
sunyatd. As against this, the conception of susifiata in the Pali Nikayas
was always defined in relation to experience. Even when it is said that
one should always look upon the world as 'void', with mindfulness, it
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is to be taken as a step of training in detachment.' However, as regards
the experience of susiriatd, one has to conform to the levels of sufifiata
described in the Ciila Sufiriata Sutta. We find further illustration of
this particular approach in the 'Sufiiakathd' of the
Patisambhidamagga (1. 117 ff), where twenty-five modes of
voidness are enumerated and defined. Even the concept of 'susisia-
sunna’, for all its apparent similarity to 'siunyata-sinyatd’ of the
Madhyamikas, merely implies the voidness as to selthood in its
specific application to the six senses. The principle of relativity in the
determination of voidness may be seen all along the list of definitions.
The last, which is called paramatthasuiiiia”, is particularly
significant in its formulation. As the highest stage of voidness, one
would expect it to be termed an Absolute devoid of relation to
anything. But this is not so, and it still has relation to awareness since
this stage of voidness is called 'sampajanassa pavattapariyadanam’

sabbasuiiiiatanam paramattha-suiiiiam'’ (The highest of all forms of
Sunnato lokam avekkhassu - Mogharaja sada sato
attanuditthim thacca - evarm maccutaro siya
evam lokam avekkhantam - maccurdja na passati

— Sn. Vs. 1119
"Regard the world as void; and e'er
Alert, uproot false view of self.
Thus, Mogharajah., thou wouldst be
Death's crosser; and regarding thus
The world, death's king doth see thee not."
— W.C.E.B.

* ... Atha va pana sampajanassa anupdadisesaya nibbanadhatuya

parinibbayantassa idaiiceva cakkhuppavattam pariyadiyati annaiica
cakkhuppavattam na uppajjati: idariceva sotapavattam pe
.ghanapavattam.. jivhapavattam .... kayapavattam .. manopavattam
pariyadiyati afifiafica manopavattam na uppajjati. Idam sampajanassa ...
pavattapariyadanam sabbasufifiatanarm paramatthasunnianti.

— Patis. 1. 184.
"Or else, in him who is mindfully passing away into the Nibbana-element
leaving no substrata, this visual process is extinguished and no other visual
process arises, this auditory process is extinguished and no new one arises. , .
. olfactory process. . . gustatory process.. tactile process. . mental process...
This is the highest of all forms of voidness in which there is a mindful
extinction of all processes."
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voidness wherein one mindfully exhausts all existence"). In view of
the fact that this refers to the final attainment of Parinibbana of the
Emancipated One we may regard this as a clear indication that the
conception of susiriata in early Buddhism was always relative and
experiential.

The upshot of the above discussion on sufifiata would be the
revelation that the dialectician, if he seriously intends escaping from
all views and concepts, should disown and transcend them rather than
demolish them in foto. As the objects of the sixth sense, concepts are
as much a fact of experience as are the objects of the other senses.
Hence they will continue in the world as worldly conventions in spite
of all their flaws and contradictions. The Middle Path, therefore,
consists essentially in the pragmatic approach of choosing and using
what is essential for the purpose, without attachment. This approach
is abundantly clear in a certain criterion which the Buddha is seen
declaring so often in the suttas. For the purpose of quotation, we may
choose the following context which has a striking relevance to the
present discussion.

"Some things, Potthapdda, 1 have preached and laid down
categorically and some other things non-categorically. And what,
Potthapada, are those things that [ have preached and laid down
non-categorically?. . . . Is the world eternal?. . . . Is the world not
eternal?. .. Is the world finite?. . . Is the world infinite?.... Is the soul
the same as the body?. . . Is the soul one thing and the body another?..
Does the Perfect One exist after death?. . . Does he not exist after
death?. . Does he both exist and not exist after death?. . . Does he
neither exist nor not existafter death?.. .

"And why, O Potthapdda, have 1 preached and laid down those
things non-categorically? Because, Potthapada, these are not
calculated to profit, are not concerned with the Dhamma, they do not
redound even to the elements of right conduct, nor to detachment, nor
to purification from lusts, nor to quietude, nor to tranquillisation of
heart, nor to real knowledge, nor to insight, nor to Nibbana. Therefore
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isitthat [ have preached and laid down those things non categorically.

"And what, Potthapdda, are those things that I have laid down
categorically? This is suffering - this, Potthapada, is a thing I have
preached and laid down categorically. This is the arising of suffering. .
.. This is the cessation of suffering. . . . This is the path leading to the
cessation of suffering . ...

"And why, Potthapdda, have 1 preached and laid them down
categorically? These, Potthapdda, are calculated to profit, are
concerned with the Dhamma, redound to the elements of right
conduct, to detachment, to purification from lusts, to quietude, to
tranquillisation of heart, to real knowledge, to insight, to Nibbana.
Therefore is it that I have preached and laid down these things
categorically.”

—D.B.1.254f.

From this it appears that the Buddha was sometimes categorical
and sometimes not, in preaching or in answering questions, and the
criterion is declared to be pragmatic and ethical. The validity of this
criterion as regards the Buddha's consistent refusal to give a
categorical reply to any of the ten Indeterminate Points (dasa
avyakata-vatthu) has often been disputed by scholars both ancient
and modern. Some, like Prof. A. B. Keith (Buddhist Philosophy, p.
63), saw in it a "general poverty of philosophical constructive power"
on the part of the Buddha, and treated him as "a genuine agnostic."
Some others, similarly convinced that the criterion lacked in depth
and cogency, proceeded to unravel the secret of the Buddha's silence
in regard to the avyakatas, in purely dialectical terms. One of the
carliest attempts in this latter direction is to be seen in the
Madhayamika system. It is very likely that they succeeded to some
extent in unravelling this secret. But it appears that in their enthusiasm
to discover the secret of the Buddha's silence, they lost sight of the
value of that secret. The value of a secret lies not so much in the secret
itself, as in the reasons which made it a secret. In order to find these
reasons, one has to retrace one's steps to the above pragmatic criterion
given by the Buddha himself. If one needs a deeper evaluation of this
criterion one will get it in the Citla Malunkya Sutta (M. N.).
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The inquisitive monk Malunkyaputta gets it into his head to solve
once and for all the problem of the Indeterminate Points. He
approaches the Buddha and challenges him to give categorical
answers to those points on the threat of his leaving the Order. He even
makes bold to say that the Buddha should be honest enough to
confess his ignorance, instead of evading the issues. Here then, we
have an open revolt in the ranks against the Buddha's attitude. But it
was not the Buddha who gave in. He rejoined in a sterner fashion,
retorting whether there was any prior agreement between him and
Malunkyaputta that he would declare those ten points if the latter
entered the Order. Malunkyaputta confessed that there was not, and
the Buddha humbled him with the words: -* Evam sante moghapurisa
ko santo kam paccacikkhasi?" ("This being so, foolish man, who are
you that you are disavowing?")

A very unkind and agnostic attitude indeed, on the part of a
teacher who professes to be compassionate and fully
enlightened—one might be tempted to conclude. But the Buddha
goes on. He goes on to explain to Malunkyaputta that even if one
were to declare that one would not live the holy life under him until
he answered those ten points, he would never give in. Now comes a
parable which, as in so many other instances, embodies a deep truth.
It gives the tragic instance of a man shot with a poisoned arrow who
refuses to allow the surgeon to treat him until he gets answers to a
series of delirious questions regarding the man who shot him, and
the bow and arrow used. That obstinate man is prepared even to
sacrifice his life for his curiosity. With this parable the Buddha
emphasises the fact that he has laid aside the ten points because they
are irrelevant to the attainment of Nibbana, and advises
Malunkyaputta to treat the indeterminates as indeterminates, and
the determined points as so determined. These latter refer to the Four
Noble Truths. We are told at the end of the sutta that Malunkyaputta
was satisfied with this exhortaion. But not so the dialectician who
valued the critical spirit of inquiry above everything else. To him,
the compassionate reticence of the surgeon, and the pragmatic
reasons given by him, were not at all acceptable. So he pressed on
regardless, and by the time he returned to the 'Peerless Surgeon'
(sallakatto anuttaro), burdened with dossiers of his exhaustive as
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well as exhausting critical inquiry into the culprit, the bow and the
arrow, his condition was well nigh critical. He had used the
dialectical principle with such rigour that it shook the very
pragmatic and ethical foundations of Buddhism. The value and
wisdom of the Buddha's silence thus came to be proved in retrospect.
This approach shows a lack of appreciation of the vital link - dukkha
- that obtains between anicca and anatta. The early Buddhist attitude
was to realise the imperfections of language and logic by observing
the internal and external conflict it brought about. This is extremely
clear in the Atthaka Vagga of the Sutta Nipata. It was not considered
necessary to counter every possible thesis with an antithesis or to
turn every theory inside out by the reductio-ad-absurdum method
merely as an exercise in dialectics, thereby adding to the conflict. It
took the more radical attitude of grasping the general principle
involved, namely, that of suffering, which provides the true impetus
for the spiritual endeavour to transcend all theories by eradicating
the subjective bias.

Fromthe foregoingitshould be clear thatin early Buddhism we
have the unique phenomenon of an enlightened dialectical
awareness paving the way for a down-to-earth ethical conscious-
ness. Far from undermining spiritual values by encouraging vain
sophistry, it reasserted their importance by elevating experience
above theoretical knowledge The pragmatic reasons given by the
Buddha with regard to his preaching of the Four Noble Truths in
categorical terms, should not be taken as a mere edifying call to
practise the Dhamma. In view of the Buddha's attitude towards the
totality of concepts as such, we may say thatpragmatism isthe
only justification for his preaching those Noble Truths. Words have
avalue only to the extent that they indicate elements of experience.
However, even where words fail, experience triumphs. By defining
'voidness' in terms of experience, early Buddhism also pointed out
that what is void as to concepts is not devoid of happiness, A
discussion of the Goal of spiritual endeavours in Buddhism in
philosophical terms, so as to mean the utter cessation of the world
of concepts, might sometimes give the impression that here we
have the dismal prospect of a mental vacuity. Hence it is that the
Buddha, towards the end of a philosophical discourse on the
gradual attainment of the cessation of perceptions and sensations,
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forestalls a possible objection by Pofthapada and reassures him of
the positive experiential content of happiness characteristic of that
attainment:

"Now it may well be, Potthapdda, that you think: 'Evil
dispositions may be put away, the dispositions that tend to
purification may increase, one may continue to see face to face and
by himself come to realise the full perfection and grandeur of
wisdom, but one may continue sad!’ Now that, Potthapada,
would not be accurate judgment. When such conditions are
fulfilled, then there will be joy and happiness and peace, and in
continual mindfulness and self-mastery, one will dwell at
ease." —D.B.1.260

We have already seen how the Ciila Susifiata Sutta puts across the

same idea in negative terms, with the help of the word 'daratha’. But
by far the most edifying of all attempts to suggest the positive
experiential content of Nibbana is the use of the lotus metaphor. The
whole philosophy of the transcendence of the world, which we have
earlier stated in paradoxical terms, finds fuller expression through the

lotus motif.

Udabindu yathapi pokkhare

padume vari yathda na lippati

evam muni nopalippati

yadidam ditthasutammutesu va. —Sn. 812

"Even as the drop of water on the lotus-leaf does not smear it, or

as water smears not the lotus flower, so aloofis the sage who does not
cling to whatever he has seen, heard or sensed."

Yehivivitto vicareyya loke

na tani uggayha vadeyya nago

elambujam kantakam varijam yathda

Jalena pamkena caniipalittam

evam muni santivado agiddho

kame ca loke ca anipalitto.
— Sn. 845
"Being detached from whatever views one wanders forth in this

world, the perfect one does not enter into dispute grasping them; even
as the white lotus sprung up in the water with its thorny stalk is not
sullied by water and mud, even so the sage who professes peace and is

106



free from avarice is not sullied by sense desires and by the world."
The Lotus and the Fire

This, then, is the brighter side of the utter allayment of paparica.
It marks the efflorescence of the personality composed of the five
aggregates. The transmutation brought about through detachment is
so ineffably sublime that it enables the sage to live in the world while
not being of it. He is emotionally imperturbable (anejo) and
intellectually incapable of being led astray (nippapaiico). The data of
the six senses, both pleasant and unpleasant, in the form of the eight
worldly conditions, ' fall on him only to roll off with pearl like grace,
like the drops of water on the lotus petal or leaf — leaving the mind
unsullied. No less significant are the implications of the metaphor as
to the beauty and fragrance of the flower, which can be traced neither
to the mud below it, nor to the water around it, nor to the roots and
leaves of the plant itself. * Neither can they arise without those factors
—truly an incomprehensible position which defies language and
logic. But the purity, the beauty, and the fragrance of the lotus are
undeniable facts of experience for those around it, as much as is the
aloofness of the flower. The wisdom and compassion of the sage, and
his profound tranquillity, bear the same relation to our powers of
understanding and expression.

If the life of the emancipated sage is a puzzle for us, his death is
even more puzzling. What becomes of him when he passes away —
does he exist or does he not? Both conjunctively or neither
disjunctively? This, as we saw earlier, was one of the problems which
found expression in four of the ten indeterminates (avyakata). All the
four alternative propositions were laid aside by the Buddha, and
again the scholars are in a quandary. Various interpretations of the
Buddha's stand on this problem have been bandied back and forth.
But the reasons for laying aside those four alternatives are sometimes
explained in the suttas to the satisfaction of the respective

' Gain and loss, honour and dishonour, praise and blame, happiness and

unhappiness.
* See Dhp. 58, 59 (Puppha Vagga).
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interlocutors. The term 'Tathagata' in its wider sense of the Perfect
Man (uttamapuriso paramapuriso paramapattipatto, S.N.1V.399) is
applicable to the Buddha as well as to the emancipated monk
(vimuttacitto bhikkhu, M. N. 1. 140, 486). The four alternatives seek
to categorise him in terms of existence and non-existence. We have
already seen how at A. N. IV. 68 these four alternatives were
described as products of craving (tanhdgata), of sense-perceptions
(sanfiagata), of imagination (marifita), of conceptual prolificity
(papaiicita), and of delusion (vippatisaro). The implication,
therefore, is that these four propositions are fallacious and
misleading. This fact is clearly brought out in the Aggivacchagotta
Sutta (M. N), There the Buddha exposes their fallacy to Vacchagotta
with the help of the following simile of fire.

"What do you think about this, Vaccha? If a fire were blazing in
front of you, would you know: 'This fire is blazing in front of me' ?"

"Good Gotama, if a fire were blazing in front of me, I should

rn

know: 'This fire is blazing infront of me'.

"Butif, Vaccha, someone were to question you thus: 'This fire that
is blazing in front of you - what is the reason that this is blazing?' —
what would you, Vaccha, reply when questioned thus?"

"If, good Gotama, someone were to question me thus: 'This fire. .
. - is blazing?' — I, good Gotama, on being questioned thus, would
reply thus: 'This fire that is blazing in front of me - this fire is blazing

rn

because of a supply of grass and sticks'.

"If that fire that was in front of you, Vaccha, were to be quenched,
would you know: 'This fire that was in front of me has been
quenched'?"

"If, good Gotama, that fire that was in front of me were to be
quenched, I would know: 'This fire.... has been quenched'."

"But if someone were to question you thus, Vaccha: 'That fire that
was in front of you and that has been quenched — to which direction
has that fire gone from here, to the East or West or North or South?' -
on being questioned thus, what would you, Vaccha, reply?"
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"It does not apply, good Gotama. For good Gotama, that fire
blazed because of a supply of grass and sticks, yet from having totally
consumed this and from the lack of other fuel, being without fuel it is
reckoned to be quenched (nibbuto tveva samkham gacchati)."

—ML.S.1II. 166

Vaccha is made to admit the fact that the attempt to locate a fire
that has 'gone out' is a ludicrous category-mistake caused by the
enslavement to linguistic conventions. Fire, as one of the most
volatile of elements, provides a homely illustration of the fact of
dependent arising and cessation. When Vaccha had grasped this fact,
the Buddha brings in the analogy of the Tathagata.

Evameva kho Vaccha yena riipena Tathdagatam paniapayamano
pannapeyya, tam riapam Tathdagatassa pahinam ucchinnamiilam
talavatthukatam anabhdavakatam ayatim anuppadadhamman,
riupasamkha vimutto kho Vaccha Tathagato gambhiro appameyyo
duppariyogaho seyyathapi mahasamuddo, uppajjati ti na upeti, na
uppajjati ti na upeti, uppajjati ca na ca uppajjati ti na upeti, neva
uppajjati na nuppajjati ti pi na upeti, yaya vedandaya. ... yaya
sannaya. ... yehi samkharehi. . yena viniiianena, ... . na upeti ti'
—ibid.

"Even so, Vaccha, that material shape by which one designating
the Tathagata might designate him — that material shape has been got
rid of by the Tathagata, cut off at the root, made like unto a palm-tree
stump, that can come tono further existence and is not liable to
arise again in the future. Freed from the concept of material shape is
the Tathagata, Vaccha, he is deep, immeasurable, unfathomable as is
the great ocean. 'Arises' does not apply; 'does not arise' — does not
apply; 'both arises and does not arise' —does not apply; 'neither arises
nor does not arise' — does not apply. That feeling.... That
perception.... . Those preparations. . . . That consciousness... does not

apply."

The Buddha points out that a Tathagata has already got rid of each
of the five aggregates of attachment whereby one might speak of a
Tathagata in the strict sense of the term. He is thus released from the
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concept (sarkha)' of form, of feelings, of perceptions, of
preparations, and of consciousness. The egoistic clinging which
justifies those concepts is extinct in him. Since the Tathagata no
longer identifies himself with any of those aggregates, to speak of a
Tathagata's rebirth would be as meaningless as the attempt to locate
the fire that has 'gone out', 'released’ from its fuel.

In the Avyakata Samyutta (S. N ') the Buddha is seen explaining to
Vacchagotta the difference between the ordinary and the emancipated
individual with the analogy of fire:

"Seyyathapi. Vaccha, aggi saupadano jalati no anupadano
evameva khvaham Vaccha saupadanassa upapattim paniidpemi no
anupddanassati.

Yasmim pana bho Gotama samaye acci vatena khitta dirampi
gacchati imassa pana bhavam Gotamo kim updadanasmim panndapeti
t.

Yasmim Vaccha samaye accivatena khitta disrampi gacchati, tam
aham vatupadanam vadami, vato hissa Vaccha tasmim samaye
upadanam hoti ti.

Yasmisica pana bho Gotama samaye imarica kdyam nikkhipati,
satto ca annataram kayam anuppatto hoti imassa pana bhavam
Gotamo kim upadanasmim paniiapeti ti.

"Yasmifica kho Vaccha samaye imaiica kayam nikkhipati satto ca
annataram kdayam anuppatto hoti tam aham tapnhupadanam vadami,
tanha hissa Vaccha tasmim samaye upadanam hotiti. "

S.N.1V.399-340

"Just as, Vaccha, a fire with fuel blazes up, but not without fuel,
even so Vaccha, I declare rebirth to be for him who has grasping

' Compare the expression 'papaiica-sankha-pahdana’ with
'ripasankhavimutto' and its equivalents relating to the other aggregates.
This is further proof of the fact that the word 'sankha’ when used in
connection with paparica’ conveys the sense of reckoning, concept or
linguistic convention.

110



"But, master Gotama, at the time when a flame flung by the wind
goes a very long way, as to fuel, what says the master Gotama about
this?"

"At the time when a flame, Vaccha, flung by the wind goes a very
long way, I declare that flame to be supported by the wind. At that
time, Vaccha, the wind is its fuel."

"But, master Gotama, at the time when a being lays aside this
body and rises up again in another body — what does master Gotama
declare to be the fuel for that?"

"At that time, Vaccha, when a being lays aside this body and rises
up again in another body, for that I declare craving to be the fuel.
Indeed, Vaccha, craving is on that occasion the fuel."

—K.S.1V.280-1.

It is significant that the term 'Nibbana', owing to its
metaphorical connections with the 'going out' of a fire, is itself
suggestive enough to forestall the above quadrilemma. As in the
case of the fire, it is a linguistic convention (‘nibbuto'ti samkhar
gacchati) which should not be transgressed or misconstrued. In
addition to its psychological import as the allayment of the triple
fires of lust, hatred and delusion, it also has this eschatological
significance in the sense of the complete allayment of the
conflagration that is samsaric suffering (dukkhanirodha).
However, these metaphorical implications underlying the term
‘Nibbana'seem to have become obscured in course of time due to
far-fetched commentarial exegesis.'

In the Anuradha Sutta (S. N. IV. 380 ff) we find the monk
Anuradha seeking the Buddha's advice as to how he should meet the
arguments of the heretics when they raise the quadrilemma, relating
to the Tathagata. He confesses he had already faced such an
unpleasant situation and that he took up the position that the state of
the Tathdgata after death can be predicated in other than those four
ways. The heretics concerned had then ridiculed him as an
incompetent new-comer in the Order, and now he is at a loss to

" see Vism. XVL. 67 -74: Vbh.A. 51f.
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understand how he can put up a reasoned defence in any such future
debate. Would the Lord please explain the correct position? Now the
Buddha at once proceeds to catechise Anuradha, reminding him of
the impermanence and suffering characteristic of the five aggregates,
thus convincing him of the fact of anatta.' He also points out that the
appellation 'Tathagata' can neither be identified with any of the five
aggregates, nor can it be distinguished from them. Thereby he
disapproves of Anuradha's view that the state of the Tathagata can be
predicated in other than those four ways, since the four alternatives
exhaust the universe of discourse. Then the Buddha makes the
strange revelation that the Tathagata cannot be said to exist in the
strict sense of the term even here and now, not to speak of his
existence hereafter.

Ettha te Anurdadha dittheva dhamme saccato thetato' tathdagate
anupalabbhiyamane kallam nu tam veyyakaranam 'Yo so avuso
tathagato uttamapuriso paramapuriso paramapattippatto tarm
tathagato anniatrimehi catuhi thanehi panfiapayamano parnfiapeti
"Hoti Tathagato parammarand tiva.....

"Then, Anuradha, since in just this life a Tathagata is not met with
in truth, in reality, is it proper for you to pronounce this of him:
Friends, he who is a Tathagata, a super-man, one of the best of beings,
a winner of the highest gain, is proclaimed in other than these four
ways: 'The Tathagata exists after death'...."

Anuradha confesses that his previous conclusion was wrong.
Finally the Buddha sums up the correct position in these words-

Pubbe caham Anuradha etarahi ca dukkhaiiceva panniapemi
dukkhassa ca nirodham.

"Both formerly and now also, Anuradha, it is just suffering and the
cessation of suffering that I proclaim."

This sutta too thus makes it sufficiently plain that the four
alternatives are laid aside because they are irrelevant and
meaningless from the standpoint of the Dhamma. Once the
misconceptions underlying that quadrilemma are cleared up

' At S.N.III 109ff, the Venerable Sariputta employs a similar catechism to
dispel the annihilationist view of Yamaka.
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analytically, the quadrilemma dissolves of itself. The solvent is none
other than the law of Dependent Arising itself. The term 'Tathagata',
as much as any other concept, is a convenient linguistic symbol used
to comprehend a complex process of conditionally arisen mental and
material phenomena. It exists neither in the five aggregates nor
outside of them. However, though he is composed of the five
aggregates, the Tathagata has this difference from the ordinary
'bundles' of aggregates—the worldlings—that he no longer cherishes
the illusion of an ego and as such he does not cling to any of the five
aggregates. As we have already mentioned, this makes him so
incomprehensible from the worldling's standpoint that he is regarded
as "deep, immeasurable, unfathomable as is the great ocean."

Since there is no more clinging there is no more rebirth, but this
fact cannot be indicated through the second alternative, because
there the term 'Tathagata' has the implicit prejudice of a soul. To do
so would be to leave the door open for the annihilationist view. The
charge of annihilation does not arise when one grasps the law of
Dependent Arising and the fact that the Buddha merely preached
about suffering and its cessation. There can be no annihilation since
there is no soul to be annihilated. Hence the final cessation in
Nibbana is no more lamentable than is the death of an unborn son.
There is no room for eternal entities in terms of Tathagatas, for they
are those who comprehend and proclaim the law of Dependent
Arising, which is said to endure in the world whether 7athagatas
arise or not.' Tathagatas themselves are specific conflagrations of
suffering which 'go out' after an incandescent flicker, as they no

' Katamo ca bhikkhave paticcasamuppado? Jatipaccaya bhikkhave
Jjaramaranam uppdada va Tathdagatanam anuppada va Tathagatanam thitava
sa dhatu dhammatthitata dhammaniyamatd idappaccayata.

—S.N.IL 25.

"What, O monks, is Dependent Arising? Conditioned by birth is decay and
death —whether, O monks, there be an arising of Tathagatas or whether
there is no such arising, this nature of things just stands, this causal status,
this causal orderliness, the relatedness of this to that."

—K.S. 1L 21.
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longer hanker after more and more fuel. Although the standpoint of
Buddhism is thus made clear, there is a general dislike for the
metaphor of the fire for fear of arriving at the annihilationist view.'
This fear, it must be said, is totally unfounded. On the other hand,
there are some scholars who even, exploit this metaphor in order to
posit an Absolute Cosmic principle or some noumenal essence from
which beings come out and to which they finally return. Thus Keith
presumes that the ancient Indian conception of fire admitted of such
an underlying perduring essence.’ Even if one is disinclined to state
one's deep-seated soul prejudice in such bold terms, one is
sometimes tempted to demur between the possibilities of a positive
and a negative answer regarding the eternalist and nihilist points
or view. The inquirer is sought to be kept in a permanent state of
suspense as to the correct position. This reluctance to countenance
the force of the fire metaphor is due largely to the promptings of the
egoistic child in man, which loves to "eat the cake as well as have it."
The Buddha's attitude, however, was quite different. Although he
was not categorical as regards the four alternatives, he clarified the
correct position by resorting to the law of Dependent Arising, which
he illustrated with the fire-metaphor:

Acct yatha vatavegena khitto - Upasiva ti Bhagava
attham paleti na upeti samkham

evam muni namakayd vimutto

attham paleti na upeti samkham.

" cf " . ... The literal meaning of Nirvana does not help us. It means

'blowing out' as of a lamp and the verb is used literally of the extinguishing of
a light, but this is not a prominent notion in the treatment of the subject, and
the meaning has been modified by its being connected with another verb, for
the participle is formed from 'nir-vr' or 'mi vr' meaning tranquil, happy,
ceased and parinirvrta’ in its technical sense is 'having attained nirvana'. In
any case it does not assert the annihilation of the individual."

— E.J. Thomas, 'The History of Buddhist Thought',
-pp. 123 ff,
* Buddhist Philosophy, pp 65 f.
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"Lo Upasiva," he replied,

"As flame flung on by force of wind
Flees to its end, reaches what none

Can sum; the silent sage, released

From name-and-from, goes to the goal,
Reaches the state that none can sum."

Attham gato so uda va so natthi
udahu ve sassatiya arogo

tam me muni sadhu viyakarohi
tatha hi te vidito esa dhammo.

"And he who wins the goal, is he

No more, or truly ever well?

That to me, sage, in full explain,

For thine's this Dharma, found and known."

Atthamgatassa na pamanam atthi - Upasiva ti Bhagava
yena nam vajju, tam tassa natthi
sabbesu dhammesu samithatesu
samithatd vadapathd pi sabbe,
— Sn. 1074-76.

"Know, Upasiva," then he said,
"There is no measuring of man,
Won to the goal, whereby they'd say
His measure is so: that's not for him;
When all conditions are removed,
All'ways of telling are removed." '

—W.C.E.B,,p. 155.

' By some strange irony, these very verses are quoted by some scholars in
support of their notion that the Tathagata does not cease to exist after death
though he is impredicable. This assertion contradicts itself since even by
asserting the Tathagata's existence in some form or other, they are already
predicating him. Besides, this is precisely the position adopted by Anurdadha,
for which he was upbraided, first by the heretics and then by the Buddha
himself. It must be noted that the questions of Upasiva in vs. 1075 are in
essence identical with those raised by Vaccha. Upasiva, too, is here trying to
locate the extinguished fire.
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In the light of the foregoing discussion it would be no
exaggeration to say that an evaluation of the significance of paparica’
and 'papariica- saniia -sankha' would greatly facilitate a deeper
appreciation of some of the main teachings of Buddhism. It paves the
way for a harmonious combination of psychology with ethics and of
ethics with philosophy. It gives us the clue to the lotus-philosophy
behind the life of the enigmatic sage. The early Buddhist attitude to
the problems of language and logic as well as the relationship
between theory and practice can also be determined thereby to a great
extent. Thus we have here a new angle of study which has immense
potentialities for illuminating many a dim-lit passage in the Pali
Canon.
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11

COMMENTARIAL INTERPRETATIONS OF PAPANCA
AND PAPANCA-SANNA -SANKHA

In our attempt to determine and evaluate the significance of
'papariica’ and 'paparica-saniiia-sarnkhda, we have had occasion to
make stray references to some alternative interpretations advanced
by ancient and modern scholars. However, we have not attempted
therein any detailed or comparative study of the wvarious
interpretations, as it might interfere with the coherence of the theme.
Hence we shall now cite them, together with relevant comments
where necessary, so that it will give the reader something to go by in
case he finds our evaluation of the subject to be unacceptable.

The earliest commentarial definitions of the terms ‘paparica’ and
'papaiica sankha' available to us are those in the Canonical
Commentary Mahda Niddesa. There we read:

() Paparica yeva papaiicasamkha, tanhd -paparicasamkha,
ditthi-paparicasamkhd, mana-paparicasamkha.

— Nid. 1. 280.

"Paparicas themselves are papancasamkha, to wit: paparica-
samkhas of craving, views and conceit."

(1)  Papaiica yeva paparicasamkha, tadhd-papaiicasamkha
diddhipaparicasambkha. Katamam tanhapaparicassa milam? Avijja
mitlam, ayonisomanasikaro miilam, asmimano miilam ahirikam
mitlam anottappam millam uddhaccam miillam. Katamam
ditthipaparicassa millam? Avijja milam uddhaccam milam'

—ibid. 344-5.

'"Paparicas themselves are paparicasamkha: papaiicasamkha of
craving and of views. What is the root of craving-paparica?
Ignorance is the root, wrong reflection is the root, the conceit 'l am' is
the root, lack of shame is the root, lack of fear is the root, restlessness
is the root. What is the root of views-paparica? Ignorance. . .
restlessness is the root."
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The two terms are here treated as synonyms. They are, however,
not defined with reference to their etymology. Instead we find a
definition in extension giving three instances of paparica. An attempt
to probe into the roots of papaiica is also evident but it is not
sufficiently suggestive of any basic significance that can be attached
to paparica.

In the Nettippakarana we come across a more pronounced
attempt to unravel the meaning of the term.

(1) Paparica nama tanhaditthimana tadabhisamkhata ca
sankhara.
— Netti. 37.

"Paparicas are craving, views and conceit and whatever
preparations are activated by them."

(I1) Yo capi paparico, ye ca samkhara ya ca atitanagata-
paccuppannassa abhinandana, idam ekattam.
— ibid. 38.

"Whatever is paparica, whatever are the preparations and
whatever is the delighting in past, future and present — all these are
the same."

(111) Paparico nama vuccati anubandho - ibid. 38.
"Paparica is so called because it is a pursuit."

One seems to get a glimpse of the 'conceptual prolificity’ implied
by papaiica in the above three definitions. Firstly, the fact that
papariica is taken to mean not only craving. conceit and views, but also
the preparations or mental synergies activated by them, is a notable
advance. Secondly, there is the tendency to regard papaiica, the
preparations, and the delighting in past, present and future, as
synonymous. This last mentioned type of delighting is strongly
reminiscent of the Madhupindika formula of sense-perception and is
also a tacit recognition of the same prolificity in thought. Thirdly, in
calling paparica a'pursuit', yet another hint has been given in the same
direction.

According to the Milindapariha, King Milinda, too, was keen to
get a clear solution to the problem that is engaging our attention now.
To this end he questions Nagasena thus:-
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Bhante, Nagasena, bhasitampetam bhagavatd nippaparicarama
bhikkhave viharatha nippapaiicaratino'’ ti. Katamam  tam
nippaparicanti?

"Venerable Sir Nagasena, this has been said by the Exalted One:
'Monks, you should dwell delighting in and being delighted by
nippaparica.' What, Sir, is that nippaparica?"

Nagasena's reply, however, is imprecise and leaves much to be
desired. He merely says:

Sotapatthiphalam Maharaja nippaparnicam, sakadagamiphalam
nippapaiicam, andagamiphalam nippaparicam, arahattaphalam
nippaparicamn.

—Milp. 262.

"The Fruit of Stream-winning, O Great King, is nippaparica, the
Fruit of Once-returning is nippaparica, the Fruit of Non-returning is
nippaparica, the Fruit of Arahantship is nippaparica.”

Thus the relevance of the Milindapariha to the present problem is
only its awareness of the problem itself.

Coming down to Buddhaghosa, we find a number of instances
where he has commented on paparica and paparica-saninda-sarnkha.
The following are some of them:

(1) 'Paparicasaniiasankha’ ti, tayo papaiica taphapaparico,
manapaparico ditthipaparico'ti. Tattha atthasatatanha-vicaritam
tanhapaparnico nama, navavidho mano manapaparico nama,
dvasatthiditthiyo ditthipapaiico nama. Tesu idha tanhapaparico
adhippeto. Kenatthena paparico? Mattapamattakarapapanatthena.'

—D.A.1I721.

'"Paparicasannidasankha’ means the three paparicas—the
paparicas of craving, conceit and views. Therein, the range of the
hundred-and-eightfold craving is called ‘tanha-paparica’; the
ninefold conceit is the 'mana-paparica’; and the sixty-two views are
called 'ditthipapanca’. Of them 'tanhapaparica’ is meant in this
context. In which sense is it ‘paparica’? In the sense that it leads to
intoxication and delay."

"
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(I1) 'Papaiicasanniasankhd'ti ettha sankhda'ti kotthasa:
papaiicasannd'ti taphaditthipapaiicasampayuttd sannd, sannanda-
mena va paparicdayeva vuttd; tasmd paparica-kotthdsati ayamettha
attho.

—M.A.IL75.

"Paparicasaniiiasankhd: herein 'sankhda' means 'parts’ ;
'papariicasaniia’ means perceptions associated with fadha—and

ditthi-paparica; or else paparicas themselves are meant by the word
'safina’; hence 'parts-of-paparica'is all that is meant here."

() 'Paparico'ti ca mattapamattakarabhavena pavattanam
tanhaditthimananam etam adhivacanam.

—M.A.10.

"Papaiica: this is a synonym for craving, views and conceit
which manifest themselves in the form of intoxication and dalliance."
(IV) 'Ifjitaniadini’, yasmd imehi kilesehi satta injanti ceva

phandanti ca paparicita ca honti pamattakarappatta.
—S. AL 73.

"[fjitani etc. since by these defilements beings are moved, they
tremble and are subject to paparica, i.e. they become more or less
indolent."

(V) 'Papariico'ti tadhadiddhimanavasena pavatto madandkara-
santhito kilesapaparico.

—A.A.II. 348.

"Paparica: this is the paparica with defiling tendencies, which is
of an inebriating character, manifesting itself in the form of craving,
views and conceit."

Buddhaghosa has rightly recognised the triune nature of
papariica, but the validity of his definition of ditthi is rather
doubtful for reasons we have stated earlier. The bringing together
of 'paparica’ and ‘paparica-sankha' as synonyms, and the
rendering of the word ‘sankha’ by 'kotthdsa' present two other
problems which we have already dealt with in fair detail. Apart
from these, an important development is evident in the attempt to
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define 'papaiica’ with reference to 'pamatta’ (intoxication or
delay) or any of its cognate senses. This particular semantic
development seems to have quite an interesting history behind it.
In discussing the primary etymological meaning of paparica’ we
have observed that the sense of 'diffusion' when applied to the
verbal realm conveys such senses as 'verbosity' or
'circumlocution.' These latter have the implicit notion of a delay in
stating precisely the relevant fact. It is but a step from this 'delay in
speech'to 'delay in action', and in popular usage ‘paparica’ came to
be indiscriminately used in both senses, as a result of analogy. The
commentarial preference for the same indiscriminate usage need
not be seriously called in question, if it does not interfere with the
correct interpretation of suttas. But ofthis we have doubts, for with
the identification of paparica’ with 'pamada’. much of the deeper
psychological and philosophical significance of the former term
tends to get obscured. We have already shown that the
philosophical dimension which ‘paparica’ assumed in its
application to the mental realm was so deep that even the shortest
'code word' (e g. 'I'), which helps to avoid verbal-paparica, may
turn out to be a mental-paparica. If such is the case in regard to the
two contiguous realms of thought and speech, one can well
imagine the polarity that exists between paparica in thought and
paparica in action. The identification of the 'diffusion in thought'
with the 'inertia in action' thus divests paparica of its deeper
philosophical nuances. The peculiar psychological impetus
behind this identification is most probably the attraction of the
ethically significant term ‘pamdda’. This term was widely used in
the qualified sense of 'laxity in the endeavour to attain Nibbana'.
The occurrences of the term ‘paparica’, on the other hand were few
and far between, but one feels that this very rarity should have
forewarned the commentators. However, as it came to pass,
'pamdda’ triumphed - owing to the commentarial predilection for
an ethical terminology — and carried away with it the subtler and
deepernuances so vital to the interpretation of the suttas.

The position is much the same, if not worse, in the case of
Dhammapala's commentaries. The word paparica’ is now recog-
nised as a legitimate synonym for 'kilesa’ (taints) and it kindles the
commentarial imagination in a much lighter vein:
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(1) 'Paparicasankhd pahanan'ti, paparicenti yattha sayam uppannd
tam santanam vittharenti, ciram thapenti'ti paparica, kilesa; visesato
raga-dosa-moha ditthi-mana. Tathahi vuttam ragapaparico
dosapaparico mohapapaiico ditthipapaiico tanhdpaparico
manapaparico'ti. Api ca samkilesattho papariicattho kacavarattho
papariicattho. Tattha ragapaparicassa subhasaiiiid nimittam,
dosapapaiicassa aghatavatthu, mohapapaicassa dasava,
tanhapaparicassa vedana, ditthipapariicassa saniid manapaparicassa
vitakko nimittam. Tehi paparicehi sahagatda sania papancasanna,
papanicasanianam sarkha bhaga kotthdasa paparicasannasankha.

—Ud.A.372

"Paparicasankhdapahana: papariicas are so called because they
bring about delay, wherever one is born; they lengthen out one's
continuum, make one linger long. They are the defilements,
particularly lust, hatred, delusion, views and conceit. Hence it has
been said: ' ragapaparico dosapaparico mohapapariico ditthipaparico
manapaparico'. Moreover, 'paparica’ has the sense of defilement, of
rubbish. Therein, the object of lust is the notion of pleasantness, that
of hatred is the occasion for ill will, that of delusion are the cankers,
that of craving is feeling, that of views are perceptions, that of conceit
is ratiocination. That perception concomitant with those paparicas is
'papanicasannd’. The number, the divisions, the parts of those
papariicasania are called 'paparicasaniiasankha’.

(II) .... sattasantanam samsare paparicenti vittharenti'ti. papanca.
—Thag. A.11.219.

" 'Paparicas’ are so called because they lengthen out the mind-
continuum of beings in Samsara. "
(II) ‘...Papaiicd nama ragadayo kilesa tesam vipasamataya
tadabhavato ca lokuttara dhamma nippaparica nama.
—ThagA.1II. 70,

"Paparicas are the defilements such as lust. The transcendental
states are called mippaparica’, in the sense that they tend to allay those
defilements and are devoid of the same."
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A trace of the dynamic sense of paparica’is seen to emerge in
the word  "ittharenti' ('lengthen out') in  Dhammapala's
definitions, but he gives it an ethical twist by connecting it with the
idea of lingering long in Sad sara.

In view of the above developments in commentarial exegesis, it
appears that a quest for the original significance of paparica’ and
'paparica-sania-sankha' should proceed primarily on the basis of
contextual analysis of the suttas. Though the commentaries do throw
some light on the subject, they are themselves in the grip of a good
deal of semantic development. One has, therefore, to get the suttas to
speak for themselves.
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PRAPANCA IN MAHAYANA BUDDHISM

In Mahayana, the term praparica’ preserved much of its deeper
philosophical implications, and it had a significant role to play in the
Madhyamika dialectic as well as in the Idealism of the Vijiianavadins.
Both systems launched a vigorous attack on all thought constructions
and stressed the necessity of the utter allayment of prapaiica
(prapaiicopasama). For the Madhyamika, the Absolute Truth was
above all linguistic relations. Thus in the Madhyamika Karika:

Aparapratyayam santam - prapancairapraparicitanm
nirvikalpam anandartham - etat tatvasya laksanam
— XVIIL 9.

"Non-relative, quiescent, not to be grasped by concepts, free from
thought constructions and plurality — this is the mark of truth."

Praparicayanti ye buddham - praparicatitamavyayam
te praparicahatah sarve - na pasyanti tathagatam.
— XXXIII. 15.

"Those who conceptualise the Buddha, who has transcended the
range of verbal elaboration and who decays not, none of them will see
the Tathagata, overcome as they are by concepts.”

We have already discussed with special reference to the term
'Surifiata’, some of the limitations of the Madhyamika dialectic. Their
concept of the dialectical Middle Path, which even made them declare
that their position is no-position', ultimately ran into difficulties due
to lack of appreciation of the pragmatic approach. As to this latter
approach, the Theravadins had it in good measure, even to .the extent
of ignoring the dialectical significance of the term paparica’. Hence
any rapprochement between the two systems on the question of
paparica will be of mutual benefit, as both will have much to learn and
unlearn by comparing notes.
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The Vijianavadins, who posited an Alaya Vijiiana ('store-
consciousness') which is intrinsically pure and non-dual, held that it
is the thought constructions which obscure and defile its true nature.
Hence they also regarded 'prapaiica’ as a key-word in their
philosophical system. Thus one reads in the Lad kavatara Siitra;

Jalpaprapancabhirata hi balas —
tatve na kurvanti matim visalam
Jalpo hi traidhatukaduhkhahetus
tatvam hi duhkhasya vinasahetuh'
—L.S.(Nanjio) III. 73.

"Given to idle prattle through concepts are the fools, and they do
not attain to the great wisdom pertaining to Truth. Such prattle, verily,
is the origin of suffering in the three realms, and the Truth is the cause
of'destruction of that suffering."

Evamanagatodhunapi dharmataya nirvikalpah tathagatah,
sarvavikalpapraparicatitanh........

— ibid. p. 19.

"Thus in the future as well as at present, the Tathagatas are by
nature devoid of thought constructions; they are beyond all thought
constructions and verbal elaboration."

A reference to a mind intrinsically luminous but defiled by
extraneous taints, occurs in the Anguttara Nikaya (1. 10). Similarly,
the consciousness of the emancipated one is said to be free from
conceptual taints. Yet in the Pali Canon there is no suggestion of an
absolute mind as the Ultimate Reality as in the case of the
Vijiianavada. Even the viziiana finally ceases at the death of the
emancipated one since it is just one of the five aggregates:

Abhedi kayo. nirodhi sanna, vedana sitirahamsu sabbd,
vilpasamimsu sankhara, vinianam attham agama.

—Ud. 93.

"The body broke up, perceptions ceased, all feelings cooled off,
preparations calmed down and consciousness came to an end.”
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Moreover, the reference to a mind intrinsically pure is not to be
confused with the idea of an absolute entity, like a soul, already
embedded in every being. The luminosity of the mind is a potentiality
which becomes a reality only when the necessary conditions are
fulfilled. These conditions are collectively called 'bhavana’, a word
which even literally suggests growth. It is significant that the
Anguttara passage referred to above is in point of fact an exhortation
stressing the importance of bhavana (development of mind). Thus,
according to the Pali Nikayas, one has to grow into the luminosity of
the mind. It is not something pre-existing in some metaphysical sense,
ready to be peeled off by dialectical or other means. The lotus cannot
be traced metaphysically to the seed or the plant. It has to blossom
forth in order to be a lotus.

Yet another innovation of the Vijiianavadins was the thor-
oughgoing idealism established with the help of a hierarchy of eight
vijiianas. Here again we have an extreme. Apart from the ideas of the
conditionality of phenomena, of the limitations of the sensory
apparatus and of language and logic, in early Buddhism one does not
find evidence of a 'store-consciousness' projecting all material and
mental phenomena.

The peculiar expressions ‘paparica-sarnkha’ and 'paparica-
sanna-sankha’, which we have come across in the Pali Canon, seem to
be conspicuous by their absence in Mahayana texts. [t may be that the
term 'praparica’ itself came to be looked upon as being capable of
conveying all its verbal and nominal senses. However, in the Pali
Canon we noted some basis for a distinction between ‘paparica’on the
one hand and paparica-sarnkha' and 'papaiica-saniia-sankha' on the
other. While paparica’ in a dynamic sense was used to denote the
triple proliferating tendency of the mind, papaiica-sankha' and
'papariica-sannia-sankha' signified the apparently static concepts
tinged with or characterised by that particular tendency. As such, in
the case of paparica’ the accent was more on the deep-seated
psychological tendency centering on the ego-notion, rather than on
its external counterpart, the concept or linguistic convention. By
eradicating paparica at its very source, the sage puts an end to
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papariica-sadkha or paparica-sannid-sadkha, but he is at liberty to use
worldly concepts (lokasamariiida, lokaniruttiyo, lokavohdra,
lokapariniattiyo) without any fear of being overwhelmed by them.
Hence, the true struggle was fought within, rather than in debate. It is
doubtful whether all the good sense behind this peculiar usage of
terms could be sufficiently conveyed by the single term ‘praparica’.
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v
PRAPANCA IN THE VEDANTA

The exact chronological relation that obtains between the concept
of paparica in the Pali Nikayas and that of praparica in the Vedanta, is
amatter for speculation. This is because of the fact that this concept is
unknown to the major Upanisads such as the Brhadaranyaka and the
Chandogya, which are generally recognised as pre-Buddhistic. It
finds mention in such later Upanisads as the Mandukya and the
Svetasvatara. In fact, the passage in the Mandukya which contains a
reference to 'praparica’ is a conscious elaboration of doctrines
already adumbrated in the Brhadaranyaka Upanisad. Though as such
the chronological relation is not sufficiently clear, there are some
traces of parallelism between the Vedantic and the early Buddhist
conceptions of praparica.

The Mandukya Upanisad,' devoted solely to the discussion of the
mystic significance of the syllable 'Om’, describes in detail the four
'fourths' of the self. The first three states of the self are the 'waking
state' (jagaritasthana), the 'dreaming-state' (svapnasthana), and the
'deep-sleep state' (susuptasthana), corresponding to the three
phonetic elements (matra), 'a', 'u' and 'm', which make up the syllable
'Om’. The fourth state of the self is without an element, and it is said
that with it there can be no dealing (avyavaharyah), that it is the
cessation of development (praparicopasamah), benign (sivah) and
without a second (advaitah). Thus the first three states are
collectively regarded as praparica. These three are defined firstly
with reference to the 'fourths'.

Jdagaritasthano bahisprajiiah saptanga ekonavimsati mukhah
sthillabhugvaisvanarah prathamah padah’. — I

"The first quarter is Vaisvanara, whose sphere of activity is
thewakingstate, whois conscious of external objects, who has

"Tr. - Swami Nikhilananda.
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seven limbs and nineteen mouths and whose experience consists of
gross material objects."

'Svapnasthano' ntahprajiiah saptangah ekonavimsatimukhah
praviviktabhuktaijaso dvitiyah padah.

—IVv

"The second quarter is the Taijasa, whose sphere (of activity) is
the dream, who is conscious of internal objects, who has seven limbs
and nineteen mouths and who experiences the subtle objects."

'Yatra supto na kamcana kamam kamayate, na kamcana
svapnam pasyati tatsusuptam, susuptasthana ekibhiitah prajia-
naghana eva 'mandamayo hyanandabhuk cetomukham prajia-
strtiyah padah.

—V

"That is the deep sleep state wherein the sleeper does not desire
any objects nor does he see any dream. The third quarter is the
Prajiia, whose sphere is deep sleep, in whom all (experiences)
become unified or undifferentiated, who is verily a mass of
consciousness entire, who is full of bliss and who experiences bliss,
and who is the path leading to the knowledge (of the two other
states)."

The same three states are now defined with reference to the three
phonetic elements:

Jagaritasthano vaisvanaro 'karah prathama matra' aptera-
dimatvadapnoti ha vai sarvankamanadisca bhavati ya evam veda.

—IX

"He who is Vaisvanara, having for its sphere of activity the
waking state, is 'A’, the first letter (of Aum) on account of its all
pervasiveness or on account of being the first (these being the
common feature of both). One who knows this attains to the
fulfilment of all desires and becomes the first (ofall)."

'Svapnasthanastaijasa ukaro dvitiya matrotkarsadubhayatva-
dvotkarsati ha vai jiianasarmtati samanasca bhavati nasyabrahma-
vitkule bhavatiya evamveda.'

"Taijasa, whose sphere of activity is the dream state, is 'U', the
second letter (of Aum) on account of superiority or on account of
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being in between the two. He who knows this attains to a superior
knowledge, is treated equally by all alike and finds no one in his line
who is nota knower of Brahman."

Susuptasthanah prdjiio makdarastrtiya matra miterapiter va
minoti ha vaidam sarvamapitisca bhavati ya evam veda.

—XI

"Prajiia, whose sphere is deep sleep, is'M', the third letter of Aum,
because it is both the measure and that wherein all become one. One
who knows this (identity of Prajiia and M) is able to measure all
(realise the real nature of the world) and also comprehends all within
himself."

The phonetic symbolism of the first three states seems to strike a
familiar note. The letter 'a' representing the waking-state is associated
with the attainment (apti) of all desires and becoming first of all
(adimatva). This reminds us of the tanha aspect of paparica in early
Buddhism.

The sleeping-state, with which the letter 'u' is identified, is
connected with superiority or exaltation (utkarsa) and intermedi-
ateness (ubhayatva). He who knows this is said to be capable of
attaining to a superior knowledge and of becoming equal (samana).
This state seems to have some relation to the mana aspect of paparica.

The deep sleep state symbolised by 'm' is associated with the idea
of measuring or erecting the world (miti) and immersing in it (apiti).
This smacks of'the ditthi aspect of paparica.

It must be admitted that this interpretation is highly conjectural
and that the three states are explained differently in the orthodox
Vedantic circles. Nevertheless, it appears that the parallelism is too
marked to be ignored. The definition of the fourth state, however,
has already attracted the attention of Dr. Sarathchandra, because of
its similarity to vs. 874 of the Sutta Nipata. He quotes it without
much comment in his discussion of the problem of papaiica.' We
may now compare the relevant Upanisadic passage and the verse in
question in some detail.

Nantahprajiiam na bahisprajiiam nobhayatahprajiiam  na
prajiam naprajiam. Adrstamavyavaharyamalaksanama-

' Buddhist Psychology of Perception, p. 9, n. 19.
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cintyamavyapadesyamekdtmapratyayasaram prapanicopasamarni
santam sivam-advaitam caturtham manyate sa atma sa vijiieyah.

—VII

"Turiya is not that which is conscious of the internal (subjective)
world, nor that which is conscious of the external (objective) world,
nor that which is conscious of both, nor that which is a mass of all
sentiency, nor that which is simple consciousness, nor that which is
insentient. (Itis) unseen (by any sense organ), not related to anything,
incomprehensible (by the mind), uninferable, unthinkable,
indescribable, essentially of the nature of consciousness constituting
the self alone, negation of all phenomena, the Peaceful, all Bliss and
the non-dual. This is what is known as the fourth (7uriya). This is the
Atman and it has to be realised."

na sannasanii na visannasanni
no pi asanini na vibhiitasannt
evam sametassa vibhoti riipam
sanianidand hi papancasamkha.
—Sn. 874.

"Neither a person with normal consciousness nor one who has an
abnormal consciousness, nor one who is in a non-conscious state, nor
one who has put an end to consciousness - 'form' ceases to function for
one who is thus constituted; for concepts characterised by prolificity
have perception as their source."

From a study of the context in which the above verse of the
Kalahavivada Sutta is found, it would seem that the verse gives
the final solution to the problem posed in the first verse of that
sutta: "Whence do spring up contentions and disputes, lamenta-
tion and sorrow together with envy; and arrogance and conceit
together with slander; whence do these spring up? Pray tell me
this" (Sn. 862). The ultimate source of this outer and inner
conflictis graduallylaid bare as the suttaunfoldsitselfinthe form
ofadialogue. Thelinksinthis causal-chainare the following:
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1. Kalaha-vivada (contentions and disputes), parideva-
soka (lamentation and sorrow), macchara (envy),

mandtimana (arrogance and conceit), pesuna
(slander).

Il Piya (things considered dear), dsa-nittha
(expectations and fulfilments).

IIl.  Chanda (desire), vinicchaya (judgements), kodha
(anger), mosavajja (falsehood), kathamkatha
(doubt).

IV. Satam-asatam (pleasant and unpleasant), vibhava-
bhava (non-existence and existence).

V.  Phassa (Sense-impression), pariggahd (graspings),
mamatta (egotism).

VL. Nama-ripa (name-and-form), iccha (wish), sukha-
dukkha (ease and discomfort).'

Although the verse in question purports to give the final solution
to the initial problem stated in vs. 892, it is — more specifically—the
reply to the following question in vs 873: "To him who is endowed in
which manner does 'form' (riipa) cease to function (vibhoti), as well
as the notions of ease and discomfort? Tell me how this ceases to
function. 'Let us know it'— such was my desire."

Now, the state in which 'form' ceases to function is presented
in vs. 874 as a bewildering paradox. While in it, one is neither in
his normal consciousness nor is he unconscious. He is not non-
conscious nor has he put an end to consciousness. This cryptic
formulation takes us back to the subject of Aniria-phala samadhi
discussed earlier in this work. Since the anidassanaviiifiana of
the arahant does not 'illustrate' name-and-form, the concept of
'form' can no longer function and therewith sense impressions

' The chain of causes is rather ramified. Main links are therefore underlined.
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too cease. ' How this anidassana-vifiiidda serves as a refuge or an
island for the arahant, amidst the gushing current of sense
impressions, has already been discussed. Only the dictum in the
last line of the verse (sannanidand hi paparncasankha—"tfor
concepts characterised by prolificity have perception as their
source") needs special mention as it epitomizes the whole
problem.

' According to the commentaries (Mahd Niddesa and Paramatthajotika), vs.
874 contains an allusion to "one who is on the path to the formless realms"
(ariipamaggasamangi - Nid. 1. 280). In explaining the four negatives in the
verse, the Niddesa has already disallowed any possibility that the allusion is
to the attainment of the formless absorptions ('. . . vibhiitasaifiino vuccanti
catunnam aripasamapattinam labhino; na pi so catunnamni

arupasamapattinam labhi’). The possibility that this could be a reference to
the Nirodha Samapatti (attainment of cessation) is also rejected in its
comment on the words 'no pi asaniit’. Hence the only way out of the impasse,
was seen to lie in the identification of the cryptic formula with some vague
intermediate state of 'directing the mind towards' (cittam abhintharati
abhininnameti) some formless attainment. The assumption that the verse
alludes, at least tacitly, to some formless (aripa) attainment, is probably due
to awrong emphasis on the words vibhoti ripam’'(cf. Sn. vv. 1113, 1121). As
the Niddesa itself mentions (p. 277), the transcending of form in the formless
realm is but one of four possible forms of transcending. It is, therefore, very
likely that the transcendence meant in the present context is the more radical
one pertaining to the Arahant's Anifia - phalasamadhi. The following are
some more clues for unravelling further evidence on this point.

L. Yattha namariica ripaiica-asesan. uparujjhati
padigham riipasaiiiid ca - ettha sd chijjate jata
—S.N.1.13.

"Wherein name-and-form; sense-reaction and the concept of form
are totally cut off, there it is that the tangle is snapped off."
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In the next verse, the interlocutor confesses that his questions have
been answered, but he proceeds to get the solution to yet another
problem:

Yan tam apucchimha akittayt no
anniam tam pucchama tad imgha brithi
ettavataggam nu vadanti h'eke
yakkhassa ' suddhim idha panditase
udahu anniampi vadanti etto.
—Sn. 875.

"Whatever we have asked you, you have explained it to us. We
wish to ask you yet another; verily answer us that. Do some who are
reckoned as wise men here declare the highest purity of the soul with
this alone, or else do they state anything beyond this?"

Here the intention is probably to ascertain whether that particular
state referred to in the previous verse is the highest purity of the
individual soul. The interlocutor, although he grants that his problem
of'universal conflict' has now been solved, is apparently not satisfied
until he gets it restated in terms of the soul theory. > In the last two
verses of the sutta that follow, it is shown that his standpoint is at fault.

Il.  Yassavitakkavidhipita - ajjhattam suvikappita asesd
tam sangam aticca ariipasaniii - catuyogatigo na jatim eti.
-Ud. 71.

"In whom the thoughts fabricated within have been totally burnt out,
having surpassed that bond, he is one who is not conscious of form (sic! not,
as usual, 'conscious-of-the-formless', i.e. ‘a-ripa-saniii’; not 'artapa-sanit’).
He has transcended the four yokes and does not come back to birth."

' "Exceptionally the term ‘yakkha'is used as a philosophical term denoting
the 'individual soul'." - P. T. S. Dict. 'Yakkha'7.

* A similar situation arises in the Potthapada Sutta (D. N. 1. 185 ff.) when
Potthapada tries to understand the Buddha's discourse on the cessation of
perceptions in terms of a soul. His attempt met with a mild rebuff from the
Buddha, but he gets a more trenchant one from Buddhaghosa in the form of
the simile of the pig. (D.A.) (Seealso fn. 1. p. 115)
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Ettavataggampivadanti h'eke
vakkhassa suddhid idha panditase
tesad puneke samayad vadanti
anupadisese kusala vadana

—Sn. 866.

"Some who are considered wise men (panditase) here call this
itself the highest purity of the individual soul, but there are again
some of them who, claiming to be experts in the cessation without
substrata, speak of an annihilation."

Ete canatva upanissitati

Aiatva muni nissaye so vimad st
Aatvd vimutto na vivadameti
bhavabhavaya na sameti dhiro.

—Sn. 877.

"Knowing that they are dependent on speculative views, the sage
who has discriminative knowledge of those views, being completely
emancipated through knowledge, does not enter into dispute. The
truly wise man (dhiro) does not fall back on any type of existence."

While some 'wise men' identify the afore-mentioned paradoxical
state as the highest purity of the soul, yet others of the same category
speak of it in terms of annihilation. Both these viewpoints are the
outcome of speculative views based on the illusion of the ego. Hence
the sage, well knowing their futility, does not posit any form of
existence, since he has realised the cessation of all existence — the
Nibbana (bhavanirodho nibbanam)).

The term 'wise men' (panditd) seems to have been used here in an
ironical sense, judging by the tone of the vs. 876. These two schools
of 'wise men' who were disputing over the two sides of the same
shield — the ego — were in eternal conflict between the two
alternatives, to be or not to be'. Now, out of these two, the former had
its strongest representative in the Upanisadic tradition. We have tried
to show that there are traces of a parallelism between the phonetic
symbolism of the first three states of the self in the Maddukya and the
definition of paparica in Buddhism. If this is plausible, it may further
be conjectured that in the fourth-state' (Turiya) — which not only
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partakes of a paradoxical character like the A7i7ia-phala, butalso has a
specific reference to the allayment of paparica (prapaiicopasama) —
we have another version of the Buddha's teaching on paparica. It is
clear from the Maddukya passage that the term praparicopasama’has
been deployed to qualify the fourth state of the self which is said to be
non-dual. Thus the ontological presuppositions concerning the
reality of a self are reasserted here with the help of the above term.
This could well be an attempt to graft the Buddhist teachings on
paparica into the Upanisadic system, preserving intact, at the same
time, the iron-framework of the soul theory.' This reminds us of the
first school of 'wise men' referred to in vs. 875, for whom the
paradoxical Afiriaphala samadhi was 'the highest purity of the self.’

The Svetasvatara Upanisad * uses the term 'prapasica’ to
denote the phenomenal world of manifoldness, and it looks upon the
world as an emanation from the One God, Creator.

Sa vrksakalakrtibhih paronyo
- yasmat prapaficah parivartate "yam
dharmavaham papanudam bhagesam
—  Ratvatmastham amrtam visvadhama.
— VI 6.

"Higher and other than the world-tree, time and forms,

Is He from whom this expanse proceeds,
The bringer of right, the remover of evil, the lord of prosperity,
Know Him as in one's own self the immortal abode of all.”

Yastantunabha iva tantubhih pradhanajaih
svabhavatah deva ekah svamavrdoti sa no dadhad
brahmapyayam. —VI.10

' Sarvar hyetadbrahmayamatma brahma so yamatma catuspat.- (Mand 11
"All this is verily Brahman. This afman is Brahman. This atman has four
quarters

* Tr. by R. E. Hume.
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"The One God who according to his own nature, covers himself
like a spider with threads produced from unmanifested matter, may
He grant us entrance into Brahman"

Eko vast niskriyanam bahiinam
ekam bijam bahudhd yah karoti
tamatmastham ye'nupasyanti dhiras
- tesam sukham sasvatam netaresam
— VI 12.
"The one controller of the inactive many
who makes the One seed manifold.

The wise who perceive Him as standing in one's self—
They and no others have eternal happiness."

The sense of manifoldness conveyed by ‘praparica’ here has
more than an epistemological significance. It presupposes a creator
who brings into existence this world of manifoldness out of his
'unmanifested matter' (pradhdana), even as the spider covers itself
with threads produced out of its own organic matter. The process of
creation is thus conceived as a real emanation from God, who is the
One Controller behind the world of multiplicity. The one seed he
makes manifold.

It must be said that this pantheistic conception of praparica has
nothing corresponding to it in the Pali Canon. There, as we saw, the
manifoldness of the world does not presuppose a One which is real as
the source of emanation. If anything, it is the illusion of the ego
comprising the three dynamic multipliers, that works in collaboration
with the imperfect sense-faculties to give us the impression of a real
world of multiplicity. The sum total of this activity is made available
to us through concepts —hence the terms paparicasankhd’ and
'papaiica-saniid sankha'. However, when seen in the light of pariida,
the world is neither a Unity (ekatta) nor a Plurality (nanatta). All
these conceptual distinctions disappear with the cessation of
papaiica.
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v

MODERN SCHOLARS ON PAPANCA AND
PAPANCA - SANNA - SANKHA

There is hardly any consensus of opinion among modern scholars
as to the correct rendering and the exact significance of papaiica’
and paparica-saniia-sankha', as they occur in the Pali Canon. Thus
the P. T. S. Dictionary begins its comment on paparica’ with an air of
uncertainty:

"In its Pali meaning, uncertain whether identical with Sanskrit
praparica (pra + panic - to spread out; meaning 'expansion,
diffuseness, manifoldness'); more likely, as suggested by etymology
and meaning of Lat. 'im-ped-iment-um,' connected with pada, thus
perhaps originally 'pa-pad-ya', i. e. what is in front of (i. e. in the way
of) the feet (as an obstacle):

1 obstacle, impediment, a burden which causes delay,
hindrance, delay, .. .

2. illusion, obsession, hindrance to spiritual progress...
3. diffuseness, copiousness.

paparica-sankha - sign or characteristic of obsession.
paparica-sanna (sankhd) - idea of obsession, idee-fixe,
illusion."

It must have been the difficulty to relate the meaning of Skt.
'praparica’ with the exegesis found in the Pali commentaries, that
prompted the lexicographers to suggest a new etymology 'pa-pad-
ya'. But this suggested etymology seems to be a little far-fetched. If
its purpose is merely to explain away such accepted meanings as
'obstacle, impediment, delay or hindrance', then it is not even
necessary, for as we have pointed out these are the secondary
meanings of 'papafica in speech’, which assume a primary
significance in the case of papaiica in action'. We have already
shown how the commentators, due to their predilection for the
ethically significant word pamdda’, analogically appropriated
'papaiica’ also into the realm of action. The Dictionary
explains 'papaiica-saniiid-sankha' as the sign or characteristic of
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obsession. The connection between 'sarikha’ and concepts appears to
have been overlooked.

In the Buddhist Dictionary, Ven. Nyanatiloka Mahathera
suggests the following meanings for 'papaiica’: 'Expansion,
diffuseness, detailed exposition, development, manifoldness,
multiplicity (world), differentiation, appendant." He further draws
attention to the Madhupindika formula of sense perception, a portion
of which he quotes and translates:

...... 'vad vitakketi tad papariiceti, yad papariceti tatonidanam
purisad paparicasanniasadkha samudacaranti’, which I venture to
translate thus: 'whatever he differentiates, by reason thereof, ideas
and considerations of differentiation (paparica-sannid-sadkha) arise
inhim"."

It may be said that in rendering 'paparica’ by 'differentiation,' the
proliferating tendency of concepts has been suggested. The meaning
of 'papariica-saniia-sadkka' as given here is also nearer the one we
have suggested, though the verb 'samudacaranti’is here taken in the
sense of an 'arising' whereas we rendered it so as to mean an
‘'overwhelming’.

K. E Neumann in his German translations, renders paparica’
with either Vielheit (plurality) or Sonderheit (diversity). This
rendering has the disadvantage of being associated with its logical
and ontological postulate of a Unity or Oneness. It may harmonise
with the Vedantic thought but not with early Buddhism.

T. W and Mrs. Rhys Davids, in their translation of the Digha
Nikaya (Dialogues of the Buddha, 11, S. B. B III p. 312 fn) suggest
"idee-fixe' as an equivalent for paparica-sanifia.” They stress the
ethical connotations attached to the term by Buddhaghosa who
explained it with the phrase ‘'mattapamattakarapapana.’ The
translators add the following comment also regarding the importance
of'the term.

"This is one of the most recurrent conceptions of the higher
Buddhism, the system of the Aryan Path, and is one of the many ways
in which the early Buddhists struggled to give more precise and
ethical an implication to the Indian conception of Avijja. Itis also one
ofthe technical terms most frequently misunderstood ... "
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Mrs. Rhys Davids uses the word 'obsession' in her Psalms of the
Early Buddhists (p. 343) as the equivalent for what she calls 'the
difficult word, paparica’. She contends Dr. Neumann's rendering on
the grounds that the opposite of ekatta (oneness) is nanatta (plurality)
and not paparica. This can be taken as a useful hint in the search for
the original meaning of paparica.

Miss 1. B. Horner takes ‘paparica-sanfia-sankha'in the sense of 'a
number of obsessions and perceptions'. The wvalidity of this
bifurcation of paparica-sannid’ is rather doubtful. It is interesting to
note how she has chosen the word 'number' as an equivalent for
'sadkha,’ bypassing its alternative meaning 'concept,’ which we
preferred.

Venerable Nanamoli Thera has the following comment to make
on 'paparica’in The Path of Purification (p. 578, fn. 17; see also, The
Guide, p. 60, fn. 203-2):

"...The sense in which the word is used in the suttas is that of
diversifying and is best exemplified at M. I, 111: 'Friends, due to eye
and to a visible object eye consciousness arises. The coincidence of
the three is contact. With contact as condition there is feeling. What a
man feels that he perceives. What he perceives, he thinks about. What
he thinks about, he diversifies (papaiiceti). Owing to his having
diversified, the evaluation of diversifying perceptions besets a man
with respect to past, future and present visible objects' and so on. This
kind of 'papanca’is explained by the commentaries as 'due to craving,
pride, and views' (M. A. 1. 25, 11. 10; 75 etc.), and it may be taken as
the diversifying action, the choosing and rejecting, the approval and
disapproval (M. 1. 65) exercised by craving etc. on the bare material
supplied by perception and thought. .."

Here the true significance of the Madhupindika formula emerges
to a great extent. The element of diversification no doubt contributes
to the conceptual prolificity that is paparica. 'Papaiica-saniia-
sankha’, for which he suggests the expression 'the evaluation of
diversifying perceptions', takes the plural number in this context,
and hence it would be more appropriate to take 'sarikha’ to mean
'reckonings' or 'concepts'.

E. M. Hare, while translating the Anguttara Nikaya (Gradual
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Sayings IV. 155 fn. 4), observes: "Papaiica is literally diffuseness,
illusion, perhaps mystery-mongering." In that particular context he
renders ‘paparica’ by 'diffuseness' and 'nippaparica’ by 'exactness' or
'precision.' But he is probably referring to the verbal realm rather than
to the mental. However, in translating the Sutta Nipata, Hare has
preferred the word 'hindrance' (Woven Cadences of Early Buddhists,
pp. 2, 129). He has rendered the phrase 'sanifianidana hi
papariicasankha which occurs in the Kalahavivada Sutta, as follows:
"Reckoned a hindrance is the perception's source" (p. 129). The
phrase has been construed here in reverse order, giving prominence to
the words 'sanirianidana.' Nevertheless, it appears that he has caught a
glimpse of the meaning of 'sarikhd’as a 'reckoning' or a'calling.'

G. C. Pande, in his Studies in the Origins of Buddhism (pp. 474 fn),
draws attention to the connection of paparica’ with its counterpart in
Buddhist Sanskrit and Vedantic sources. Having taken account of
such references as 'sabbad accagama imam papasicam’' (Sn. 8) and
‘anuvicca paparicanamaripan’ (Sn. 530), he arrives at the following
conclusion: "Paparica is thus equivalent to namariipa, to end which is
toreach the highest attainment."

We have seen how the above two references, as well as many others in
the Pali Canon, lend themselves to a better interpretation when
paparica is given a more dynamic content such as 'prolific
conceptualisation'. To equate it to 'namaripa’, on the strength of its
implications in other systems of thought, would be to obscure an
important segment of the philosophy of early Buddhism.

E. R. Sarathchandra, in his search for the original meaning of
'papaiica’, (Buddhist Psychology of Perception, pp. 4 ff), is
guided to some extent by the significance of the term in the
Vedanta and he also interprets 'paparica’ in terms of namaripa.’
He has tried to establish this meaning not withstanding the
tautology that results from its application to the verse beginning
with ‘anuviccca papaiica-namaripam’. However, he has
discussed at some length the relevance of ‘paparica’to the process
of sense-perception and its essentially philosophical import. The
fact that the identification of oneself with the thinking conscious-
ness gives rise to paparica-sankhd has been recognised. Yet he
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renders 'paparica sankha' as 'the obsession (sarikha) known as
paparica.’ He seems to have had in mind some hybrid form
between 'sanka’ (Skt sharnka) and 'kankha' (Skt. kanksha) —both
meaning 'uncertainty' or 'doubt' — when he inadvertently took
'sanikhd’ tomean'obsession'.

These are but a handful of the numerous interpretations advanced
by modern scholars. We have neither the intention nor the capacity to
be exhaustive in this connection. Yet this cross-section of conflicting
views would suffice to prove that there is a shroud of uncertainty over
the significance of 'paparica’ and paparica saniida-sarnkha'. Hence it is
hoped that our attempt will stimulate a deeper and more
comprehensive study of the subject than what we have been able to
present through these pages.
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